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Abstract 
This practicum report discusses findings of an autoethnographic case study of a grassroots 
community building project conducted by Native Child and Family Services of Toronto 
(NCFST) (Toronto's Aboriginal child welfare agency). The project focused upon NCFST's 
engagement of a culturally diverse urban Aboriginal group of 350 residents living at a 
subsidized housing complex in Scarborough, Ontario. Using reflexive autoethnographic 
journaling and newsletters as recording instruments the research student provides a 
descriptive account of an emergent community social work ontology based on the confluence 
of Pan-Indian approaches and western social work community theory. The Coordinated 
Holistic Community Building Initiative (CHCBI) implemented by NCFST at Gabriel 
Dumont (GD) Housing complex represents an adaptation of the Medicine Wheel. The 
CHCBI addressed unique challenges of urban marginalization and community building with 
a diverse Aboriginal population. The researcher experienced the establishment of pro social 
community programs and activity, which resulted in overall community health benefits. 
Through intensive participation in NCFST traditional helping approaches the researcher 
gained many insights into community practice. The practicum explored issues of 
personal/professional integration, agency partnership, the development of a community 
consciousness, and the confluence of western and traditional approaches. By using Pan-
Indian cultural approaches as the central focus within a community framework, social 
workers were able to map assets, engage the community in a culturally appropriate manner, 
effectively develop and implement a broad range of services, and increase community 
participation. Many themes emerged in the Scarborough experience. Most notably, a 
framework of community practice which incorporates Pan-Indian traditions in a 
transpersonal, transcultural, transgenerational, and transhistorical manner broadly impacting 
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dimensions of personal and community health. The researcher was able to gain personal 
insight into Aboriginal culture, worldview, and Indigenous spirituality and the role these 
orientations play in assisting a community to achieve health. These themes are suggestive of 
an emergent cross-cultural model of community practice relevant to other Indigenous or 
cultural environments. 
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Chapter 1: Introduction 
The Coordinated Holistic Community Building Initiative (CHCBI) approach implemented by 
NCFST with the Gabriel Dumont Housing Community in East Scarborough Ontario in 2005 
represents the application of First Nations traditional knowledge and modern western social 
work community practice. The application ofthis new social work ontology suggests a way 
to develop new practice frameworks based on cultural traditions and spiritual practices of 
community members. CHCBI's philosophical and cosmological underpinnings are associated 
with the teachings of the Medicine Wheel, the centre of many North American Aboriginal 
cultures and social constructivist philosophy. The Medicine Wheel is a mandala. Mandalas 
are universally present in many cultures such as the Hindu Sri Yantra, Buddhist Dharma 
wheel, and the Coptic cross. The CHCBI represents an Aboriginal holistic approach that 
involves a high degree of commitment on the part of social work practitioners to engage 
community and actively participate in ceremonies and teachings given by elders and healers. 
A high level of cultural involvement assists the social worker to enhance personal awareness, 
achieve personal integration, raise social-consciousness, and promote overall community 
healing. Aboriginal Social Work ontology also helps participants from diverse cultural 
backgrounds to form alliances within the community group, as well as affirm old networks of 
mutual interdependence. By declaring new ontologies, we legitimate systems of Aboriginal 
knowledge and culture that empower communities and facilitate new approaches to 
community building. The CHCBI approach included activities such as craft nights, 
community kitchens, involvement in healing circles, and various ceremonial activities. This 
ontology of practice also encouraged increased community member involvement. An 
Aboriginal social work approach provides a concrete entry point for both Aboriginal and 
non-Aboriginal to enter the community building process in a way that honours the client 
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group's diversity. Within the context of such cultural expression and participation, the social 
worker brokered personal and practical knowledge to the community from western social 
work community discourse. NCFST's CHCBI approach required the social worker to 
become a part of the community fabric to model and enhance the group's social 
cohesiveness. The healing experiences within sharing circles and the mentorship 
relationships of CHCBI were vital aspects of practice that led to the success of programming. 
This format of learning, scaffolding, and sharing assisted social workers to establish norms of 
reciprocity and a culture of civic engagement-social capital. This practicum report outlines 
the Aboriginal social work ontology of community practice within the context ofNCFST's 
CHCBI at a housing complex in East Scarborough, Ontario. The researcher forwards a 
universal transcultural framework of community building practice. 
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Chapter 2: Literature Review 
This chapter provides a review of literature on Aboriginal epistemology, and an 
overview of Pan-Indian helping approaches rooted in an Aboriginal worldview. Additionally, 
a brief summary of western community building approaches demonstrates their utility, 
function, and unique application to a new ontology. The overview of western and Aboriginal 
approaches and concepts provide a means to catalogue general influencing theories, which 
are useful in working with diverse Aboriginal groups in urban settings. Additionally, the 
historical context of social work with Aboriginal peoples in Canada prefaces the literature 
review, and illustrates the unique vantage point of the practicum experience. The community 
of Gabriel Dumont Housing, in East Scarborough Ontario is set in an environment of rich 
cultural diversity and heterogeneous communities. Aboriginal communities face many 
disintegrating and marginalizing forces when migrating and adapting to this landscape. By 
demonstrating western philosophical influences such as social constructivism within the field 
of social work, and Aboriginal cosmology, it is hoped the reader will gain insight and 
understanding and rapprochement between the two seemingly disparate worldviews and 
approaches to community. Both worldviews and discourses provide allowance for analysis, 
as well as challenge social workers to develop personal community social work ontology. In 
community practice, one is faced with many challenges when applying theory to practice. 
The summary of theory in this literature review provides a catalogue of descriptive elements. 
It is by no means a comprehensive compilation as the uniqueness of every practice 
experience differs with the practitioner. In this way, each practitioner is the co-creator of 
his/her practice ontology. The concept of creating a new community practice ontology is put 
forth, to suggest a merging of western social work theory and practice within a holistic and 
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comprehensive format/model of practice. The historical and political context of First Nations 
peoples in Canada provides us with a rationale for new ontologies. 
2.1 Historical Backdrop of First Nations in Canada 
Since the initial colonization of Canada, First Nations have undergone a program of 
systemic and cultural genocide. The history of the Canadian government in relation to First 
Nations people is reprehensible. Colonization, subsequent settlement, new immigration, 
forced segregation, and current migration of First Nations to urban environments have 
contributed to the disintegration of First Nation culture across Canada. The cumulative 
impact on First Nations communities has been loss of culture, greater heterogeneity among 
Aboriginals due to mixed ancestry, a loss of connection to the Native community, and a host 
of social pathologies. 
Current First Nation affairs in Canada are the outcome of four hundred years of British 
and French Imperialism establishing economic and cultural hegemonic control over lands 
and peoples, in the name of king and country. Although the French lost control to the British 
in 1763, and the government of Canada established itself in 1867, both the French and 
English still held significant influences in the emergence of Canada. Before the establishment 
of Canada, many independent First Nation groups viewed themselves as independent nations, 
exercising their own systems of government, culture, and sovereignty (Mercredi and Turpel, 
1993; Alfred, 1999). Canada was a European political construct established as a tenuous 
union between two foreign European Imperial powers-one French, the other, British. 
(Dickason, 1993; Alfred, 1999) 
The Canadian government collaborated with the Catholic, Methodist, and Anglican 
churches to extinguish First Nation culture in the name of civility and God (Miller, 2000). As 
a result, many forms of oppressive policies forced Native peoples to assimilate into the 
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dominant culture. Assimilationist policies included mandatory attendance at residential 
schools, marginalization and segregation through the reserve system, biased policing 
structures and judicial systems based on British Civil Law, and limited access to institutions 
such as Canada's health care, education, and social services. Geographic isolation also led to 
further marginalization (Mercredi and Turpel, 1993). As well, the formation of Canada did 
not include Canada' s Indigenous people (Berger 1991; Morrison & Wilson, 1995). 
The Canadian government regularly patronized Indigenous groups and withheld rights to 
citizenship. In spite of this, government expected First Nations to participate in foreign 
economic systems based on agrarian lifestyles and treated First Nations as if they had the 
moral and economic agency to buy and sell land. Colonizers assumed an agrarian lifestyle 
would be a good starting point for Native people because they lacked the schooling and 
necessary education to function within the new mechanized era. The Canadian government 
surveyed all the land between the Pacific and Atlantic oceans for their natural resources. The 
government allotted First Nations small portions of the least desirable lands in their 
community. The Inuit of Northern Quebec were relocated to Griese Fiord and then later to 
Resolute Bay to barren lands outside their traditional hunting grounds and left to perish 
(Frideres, 1998). Darwinian naturalism asserted a taxonomy of racial order which depicted 
First Nations people as inferior to Europeans. The government preferred to house Natives in 
a natural setting where they could grow vegetables and perhaps grapes (but never wine for 
taxation would legitimize equality). The English and French had acquired First Nations as 
allies to bolster resistance, but treated the Natives poorly. Europeans viewed Natives as an 
expensive encumbrance to agricultural expansion (Miller, 2000, p. 118). The Canadian 
government's custodial and wardship relationship to the First Nation People of Canada 
resulted in huge economic and social inequities. (Boldt, Long, & Little Bear 1985; Dickason, 
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1993; Frideres, 1998; McMillan, 1995) 
Dickason (1993) notes that early policy towards First Nations people was aimed at 
acquiring lands. Sir Francis Bone Head, one of Canada's first Lieutenant Governors from 
1836-38, argued for containment and separation ofthe Native people for the purposes of land 
attainment. He proposed to relocate and settle remaining Indians in Upper Canada, on 
Manitoulin Island. Land acquisition was the underlying motive for Canada for the next 150 
years (Morrison & Wilson, 1995). Kehoe (1981) also elaborates on the economic motivations 
of the colonizers. He describes French and English competition over Rupert's Land, the rich 
fur bearing land of the Canadian Shield. The government made over four hundred treaty 
promises to various First Nations peoples throughout Canada in order to cede valuable tracts 
of land. 
It is Berger's (1991) opinion, a retired Canadian judge and commission author, that 
Native people in Canada do not enjoy the same measure of good health as other Canadians. 
According to Berger, in the new system, the government and residential schools taught 
Native people to hate their culture and peoples. Berger attributes social pathologies such as 
alcohol abuse, family violence, and suicide to European domination. Commenting on the 
economic forces created by European society, Berger states: 
.. .in the past, the representatives of powerful social and economic 
institutions, in Metropolitan Canada-government administrators, 
representatives of industry, missionaries and clergy. Policemen, social 
workers and teachers, supplemented by invasions of physical and social 
scientists in seasons-were united in their dismissal ofNative languages, 
cultures and traditions, and in their condemnation of ways of life different 
from their own. Natives were taught to reject their own people, their own 
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past... We told them they must adopt the values of our culture, not theirs. 
(Berger, 1991 , p. 36-3 7) 
Berger believes that healing will begin once Canada, as a Nation, begins to acknowledge that 
they treated the entire Native community in such a way (Berger, 1991). 
Frideres (1998) claims that Canada' s current approach is to acquire Indian consent to 
social order through regulation to reproduce and perpetuate control. Frideres believes that the 
Canadian government maintains control through: (a) Forced entry by French and English 
colonizing forces ; (b) The assertion of the colonizers ' definitions of Aboriginal political, 
economic, kinship, and religious systems, evidenced by reserve systems; (c) External 
political control; (d) Economic dependency; (e) Low-quality social services provision in 
areas of health and education; (f) Resulting racism; and (g) the creation of a colour line. 
Frideres also demonstrates that the Canadian government marginalizes Aboriginals into 
traditional subsistence lifestyles. This treatment encourages poverty, and prevents entry into 
the modem economy (Frideres, 1998). Miller (2000) also believes that these social realities 
encourage the undermining of the First Nation beliefs, social, and political structures, and 
sense ofwell-being. 
To this day, the government treats First Nations as one homogenous group, alongside 
visible minorities, in a manner, which fails to acknowledge the existence of diverse 
Aboriginal ethnic groups with unique cultural values and interests. The Indian Act legislation 
systematically categorizes all First Nations groups in Canada under the singular category and 
title of"lndian" . It is a cradle to grave policy that imposes a government identity as a means 
to subjugate and assimilate different Native ethnic groups. This current policy undermines 
First Nations as citizens, determines rights based on blood quantum, and encourages the 
absorption oflndians into one single homogenous 'Indian' culture (Mercredi and Turpel, 
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1993, p. 82). The Canadian government imposed the Indian Act unilaterally then attached tax 
benefits, access to health care, and assistance to status cardholders, providing incentives to 
encourage dependency on a system designed to destroy Aboriginal identity, culture, 
traditions, and language (Mercredi and Turpel, 1993). Trudeau's White Paper formalized the 
Canadian Government' s political agenda to assimilate the Indians under a singular Canadian 
identity (Cardinal, 1999). 
According to Alfred (1999), Mohawk scholar and political scientist, there is no moral 
justification for Native sovereignty within Canada. For Native leaders to approach the 
government to determine a level of self-government would affirm the fundamental hegemony 
of the state ' s fait accompli power over First Nations. According to Alfred the state and First 
Nations must work toward a respectful co-existence, while First Nations move ahead to 
determine the limits of their own political boundaries. In order to do so, Alfred believes, 
Natives must actively undermine the intellectual premises of colonialism, act on moral 
imperatives for change, and resist cooperation, thereby resisting injustice. (Alfred, 1999) 
2. 2 Setting the Stage for an Aboriginal Approach-the Modern Context of Child Welfare 
Child Welfare is one of the oldest professions in social work and viewed by many as an 
extension of the government's assimilationist policies. Child welfare erodes Aboriginal 
control over First Nations social and political welfare. To ignore the historical context of 
child welfare is to disregard First Nations' perceptions of government policies toward its 
people. This discussion focuses upon a broad definition of child welfare. Current child 
welfare prevention efforts in Canada are thematically linked to the historical treatment of 
Aboriginal children. The first proponents of child welfare in Canada were Europeans 
primarily drawn from middle-class communities who held deep religious, moral, and 
economic prejudices. As a result, First Nations experienced many injustices at the hands of 
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people who demonstrated ethnocentric beliefs associated with the western European 
worldview. In Canada, churches played a crucial role both in the residential school system 
and in early child welfare efforts. 
Industrialization in the late 1800s resulted in thousands of children sent to Canada from 
British and French workhouses, orphanages, and rescue homes (Macintyre, 1993). Children 
found themselves victims of economic exploitation. The advent of social sciences caused 
people to view children in a more favourable light. However, the impacts of the economic 
exploitation, the World War, and the Great Depressiol). of the 1930s, resulted in thousands of 
European and Canadian children living in impoverished conditions in urban centres such as 
Toronto. 
According to Wharf (1993), churches in Europe and in Canada initiated child welfare 
due to the impacts of industrialization and the World War. However, lobbying from the 
church and middle and upper classes involved in the child-saving movement soon mandated 
this work to the province. These groups delegated child welfare responsibility to municipal 
governments. Early church and middle-class efforts blamed individual families for 
impoverishment and reinforced the social and moral values of middle-class (Wharf, 1993). 
Wharf (1993) states that by the tum of the century, there was nation-wide recognition 
that the problems facing children and families were not just moral, but also environmental. 
Many women's Christian groups formed to deal with these environmental issues. These 
groups included the Women's Missionary Society, The Young Women's Christian 
Association, The National Council of Women, and the Christian Temperance movement. All 
of these groups also held strong moral mandates to influence child protection legislation at 
the provincial level and exercised a formative influence on social work and child welfare as a 
profession in Canada. These social developments led to the churches' virtual monopoly on 
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affairs regarding children and the state in Canada. 
Social Work in Canada, according to Mullaly (1997), also has its origins in two distinct 
middle-class movements which began in Britain. The Charity Organization Society 
Movement in 1877 and the Settlement house Movement in 1844, in England. These two 
movements are premised upon different assumptions regarding the individual and society and 
held different views regarding the origin of social problems. The Charity House Organization 
movement in Britain was a more secularized stream of social work comprised of private 
philanthropists who held strong interest in scientific philanthropy. This group viewed the 
poor as victims of society and a dysfunctional social order, and responded to the problems of 
poverty, housing, and moral deficiency. However, its focus remained upon individual reform. 
The Friendly Visitor Program focused on casework and life skills. Middle-class "visitors" 
made most of the decisions in work with families . Mullaly asserts that modem social work's 
child welfare apprehension/intervention approach is rooted in this classist movement. The 
group's focus emphasized the deficiencies of the client, and fixing the individual (Mullaly, 
1997). 
The roots of the Settlement House Movement were different and more community 
oriented. They believed social environs and larger forces of industrialization and capitalism 
generated social problems. Mullaly (1997) comments upon the influence of this early 
movement in Canadian social work stating: 
.... .it believed that [some Canadians] were victims of an unjust social order 
that discriminated against large numbers of people so few might 
benefit. . . the capitalist system that caused poverty, not poor people ... People 
involved in the Settlement House movement established houses in slum 
neighborhoods and worked directly with people in attempts to do something 
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about poor sanitary conditions, slum housing, crime, poverty, sweat shop 
work conditions, and so on. Their focus was to reform society rather than to 
reform the person. (Mullaly, 1997, p. 24) 
Mullaly (1997) credits the settlement house movement as the foundation of modem Canadian 
social work's community approach described as an approach where social workers work with 
communities, focus on community development, community participation, and social action. 
According to Mullaly (1997), the reform-the-person approach dominated casework since 
the 1950. In this context, First Nations may view social work as a mechanism of 
subordination and domination by one culture and class over another, forcing subordinate 
groups to conform to the normative standards of its European and immigrant communities. 
For First Nations communities these early roots had devastating implications for families 
whose lifestyles and world views conformed neither to middle-class standards of living, nor 
to the European norms of family structure. Although some similarities existed between 
European agrarian communities expressed in prairie populism and prairie collectivism, 
urban-based social workers were not conscious ofthe differences inherent to the hunter-
gatherer lifestyle of First Nations (Hart, 2002, chap.2). 
Academic and community social work theory in the early 1900s reflects the Churches' 
early religious ideological foundations, Canada's political and economic agenda, the primacy 
of the Euro Canadian worldview, and subsequent evolution of Canadian policy towards First 
Nations. European world views are premised on different assumptions of living standards, 
value systems, and modes of conduct than the Aboriginal worldview. The social work 
profession's treatment of Aboriginal people also reflects this treatment at times. The religious 
European French or English cultures were dominant and Canadians viewed First Nations as 
being stuck in a state of"savagery" (Wilson & Urion, 1995, p. 56). According to Wilson and 
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Uri on (1995), First Nations were viewed as a group in need of moral protection and 
concerted missionary activity between the church and government. 
2.3 Social Work with First Nation Groups 
In the late 191h century, the Canadian government sanctioned and implemented the 
Residential School System to assume care and education of aboriginal children. Prior to 
formalized child welfare policy in the 1960s, the Residential School System determined the 
health and care of Aboriginal children outside the care of Aboriginal communities and 
represented an indirect form of government policy conducted against First Nations. The 
Residential School System not only reflected negative treatment towards Aboriginal peoples, 
but also actions consistent with an agenda to assimilate. 
The Churches' agenda coupled with the Canadian government's classist and ethnocentric 
wardship policies outlined state parens patriae responsibilities toward children. The state 
assumed the role of a father, empowering "non-Aboriginal" government, church and the 
public to assume parenting responsibility instead of "incapable" Aboriginal parents. 
Thousands of Aboriginal children were forcibly removed from their homes and placed in 
foreign environments (Macintyre, 1993). 
Government and church wanted to civilize and convert the Natives to Christianity and 
strip First Nations of their culture. Religious and cultural mandates were also reflected in 
government legislation. From this standpoint, the Indian Act became an expression of overt 
racism. Pursuant to early versions of this act federal officials and leaders of the churches in 
Canada threatened Natives with prosecution for practicing religious ceremonies such as the 
Potlatch and Sundance (Cardinal, 1999). However, Cardinal (1999) believes the European 
mindset held by "white" Department oflndian Affairs' civil servants, was responsible for 
impeding the progress of First Nations, not the legislation itself. 
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The Canadian government did not consider First Nations people living in Canada as 
citizens nor did it grant the right to vote until Diefenbaker introduced broad franchise in 
1960. Up until this point Natives were encouraged to surrender their Indian status in favour 
of enfranchisement in order to gain rights of citizenship (Frideres, 1998; Wilson & Urion, 
1995). Canadian society placed Aboriginal peoples at the mercy of an establishment who 
politically, economically, and socially exploited them. Inevitably, these variables led to 
further disintegration of First Nations communities. 
Much of social work discourse as a discipline and field of study in the Canadian context 
developed in a climate of political unrest and domination over First Nation communities. 
Prior to 1970, Canadian historiographies and social work literature reflected Eurocentric 
attitudes and perspectives, largely ignoring historians who focused on Aboriginal history. 
Only in recent years has the Canadian historical dialectic opened up to include First Nations 
historiography (Coates, 2000). No doubt, many based their knowledge on the assumptive 
preeminence of Eurocentric epistemology over Indigenous experiences, which reflected a 
different cultural, community, and phenomenological reality (Smith, 1999). As a result, 
subsequent discussion on child welfare or social welfare throughout the 60s and 70s ignored 
Aboriginal realities and their concomitant community experiences. 
Government sponsored media groups, who "just reported the facts", encouraged a 
dysfunctional view of First Nations and perpetuated the longstanding constructed myth of the 
"Indian" (Francis, 1992). Community social work in Canada must account for the long and 
deep historical record of systemic personal and political disempowerment and trauma 
experienced by First Nations as their social and political realities. 
The residential school system contributed immense intergenerational trauma and scarring 
to First Nations. Residential schools included acculturation, reeducation, moral and spiritual 
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education, vocational training, and corporal punishment. Inevitably, this meant a 
reorientation to European values, norms, and worldview. Arguably, these church-inspired 
interventions were an early form of social work. The aims of these schools were 
diametrically opposed to the naturalized lifestyle of Aboriginal people, and completely 
disregarded cultural differences in the name of God, king, and country. 
In many instances, children were forcibly removed, separated from family, physically, 
and sexually abused. Many housed in deplorable living conditions, in the hands of 
academically weak teachers (Miller, 2000). Residential schools represented another way 
Native people suffered injustice at the hands of an oppressive government and church clergy. 
Miller connects the actions of the Canadian government and the church to the Canadian 
public who supported their conservative governments (Miller, 2000). 
The Church-run residential school system mirrored the forced segregation of Canada's 
First Nations reserves, which also resulted in social and economic impacts of monumental 
proportions. Ovide Mercredi (1993) in his book In the Rapids, then National Chief of the 
Assembly of First Nations, speaking on behalf of Canada's First Nations comments on the 
social costs to First Nations cultures and languages. He states: 
Long-standing policies of assimilation and domination of First Nations 
spirituality and values- through such vehicles as the residential school 
system-have undermined First Nations individuals and weakened 
communities. These experiences have resurfaced in First Nations 
communities in the form of alcoholism and substance abuse, family 
violence, depression and suicide. Skyrocketing rates of diabetes, heart 
disease, fetal alcohol syndrome and mental health disorders have created a 
health care crisis that is a byproduct of assimilation mentality that has 
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insisted on changing First Nations lifestyles to suit southern Canada's 
Industrial society. The social, health and economic problems of those living 
in urban areas are equally apparent (Mercredi and Turpel, 1993, p. 4). 
Mercredi likens the First Nations experience in Canada to the Holocaust experience of 
the Jews during the Second World War in Nazi Germany (Mercredi & Turpel, 1993, p. 19). 
According to Wharf (1993), the provinces acquired responsibility to administer child welfare 
services to Aboriginal people as the outcome of a joint presentation to the Joint Committee of 
the Senate and House of Commons, by the Canadian Association of Social Workers and the 
Canadian Welfare Council. Walmsley (2005) details the closing down of the residential 
schools in the 1960s. During this time, the Canadian federal and provincial governments 
signed the Canada Assistance plan with social services leading to a complex system of cost 
sharing of insured and uninsured benefits. 
After closure of the residential schools the 1960s apprehension and removal of 
Aboriginal children from reserve communities across Canada became widespread. Many 
social workers believed that children were being saved from poverty and misery. The 60s 
scoop was essentially an attack on the poor. Nation-wide removal, however, held racial 
undertones because of the overrepresentation of aboriginal children among the poor, and the 
impact to Aboriginal communities. Most of the aboriginal children were placed in non-
Aboriginal settings. By the late 1970s and early 80s one in seven Aboriginal children in 
Canada were in "white" care. The situation was dire. Wharf states that the child welfare 
system had become the successor and the alternate care system for Residential School Indian 
children (Wharf, 1993, p. 150). Canada's urban-derived child welfare response to Canada's 
rural Indigenous peoples resulted in thousands of children separated from their traditional 
land-based cultures (Wharf, 1993, p.l51). Wharf(1993) asserts that the treatment of 
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Aboriginal children and families from 1867 to the 1960s was a full extension of Canada's 
assimilation policy. 
Trends for wardship of Aboriginal children-in-care aimed at full wardship by provincial 
ministries. Currently, umbrella First Nations organizations pursue Aboriginal wardship and 
promote culturally sensitive services that honour the worldview of the child's community 
(Wharf, 1993). However, the current delegation of child protection responsibilities restricts 
the ability of First Nation child welfare organizations to the detriment of cultural sensitive 
services. Although ministries have increased efforts to establish Aboriginal resources, 
children are still often placed into non-Aboriginal homes due to the lack of 'available' 
homes. 
First Nations in Canada are disproportionately represented in the child welfare system, 
and child welfare intervention is more predominant among the impoverished groups, 
according to Walmsley (2005). Impoverished clients are also overrepresented in the 
incidence of child abuse and neglect. Walmsley (2005) is of the opinion that Child welfare 
extracts benefits and creates a system of dependency for First Nations. As such, Child 
welfare may be viewed as an instrument of colonization (Walmsley 2005, p. 15). Canada's 
institutional and normative control over Native peoples through the courts and structures of 
government was without input from Native people, prior to the 1990s. It is Walmsley's 
opinion that Canada still uses the social control of middle-class teachers, social workers, 
psychologists, and doctors, to moralize, normalize, educate, and mediate between the 
deviants and those who contribute positively to Canada's capitalist structure. (Walmsley, 
2005) As such, Monture-Agnus (1995) asserts Canada's lawyers, judges, social workers, 
policy makers, academics, scholars, and politicians are called to the creation of a just society 
for First Nations to put an end to systemic racism. 
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Unlike the US, whose patriotic populist movements, civil wars, and civil rights 
movements acknowledged the plight of black Americans on a national level, Canada' s 
conservative ethos and European traditions are reflected in legislation designed to alienate 
and marginalize its First Nations behind the fa<;ade of a Canadian Mosaic. Canada projects an 
international reputation for diplomacy while at home it fails to address foment and immense 
pressure created by First Nations and French Nationalist groups to gain political recognition. 
For First Nations the rejection of the Charlottetown Accord was a huge disappointment 
(Mercredi and Turpel, 1993). However, according to some, it was a success in that it 
represented an acknowledgement of the inherent rights of Aboriginal Canadians (Mercredi 
and Turpel, 1993) 
Through industrialization of the economy, unionization, and the reservation, the 
Canadian government has created a vast labour pool for economic exploitation. These larger 
economic forces have led to the commodification of First Nations and immigrant peoples. 
Many First Nations migrate to urban areas in order to access employment opportunities and 
much needed health and social services. The trend towards First Nations urban migration has 
also led to intermarriage with many immigrant groups. Scarborough has a huge community 
of mixed Aboriginal cultures which include West Indians, Northern Europeans, and Asians. 
Bennamer (1994) describes this new community as 'discommunity' or rather a community of 
people who do not fit into the race-based categorization of the Canadian government. These 
people affiliate to the cultural groups that provide them with the greatest sense of belonging 
(Wharf, 1993). There is also a First Nations Mosaic in Canada. The Canadian "Mosaic" 
includes foreign immigrant and domestic Aboriginal ethnic groups as well as a huge 
amorphous group of mixed ancestry. 
According to Shewell (2002), British colonial offices created policies to accelerate 
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colonization and encroachment of European civilizations. This included efforts to impose 
community development on the reserves. Canada began to implement community 
development in 1965 to reduce the burden of Indians on social assistance, and integrate 
Canada's "new" citizens. Community Development Program (CDP) sponsored leadership 
training on reserves. The language of assimilation changed to "integration" and Indians were 
permitted to retain culture in order to make assimilation more palatable (Shewell, 2002, p. 
61). This move represented another effort by the Canadian government to 'offer' acceptance 
of its construction of Canada to Natives. According to Shewell, this meant deference to the 
state and its institutional structures, which had openly denied services to Aboriginal people 
living off reserve until 1963, when Pearson' s government implemented programs, based on 
two models of community development. 
The first community model utilized in Canada was the English Adult-education model 
(Shewell, 2002). It used a functional agency approach to promote economic and social self-
sufficiency and organized the community around important issues. The second model was 
the Community Action model, taken from Saul Alinsky' s work in the United States. It 
focused on community mobilization and confrontation against poverty. Indians were never 
consulted on these developments (Shewell, 2002). These initiatives promoted self-sufficiency 
and reduced government expenditures through programs based on cost sharing between 
federal and provincial governments. The new framework coordinated existing health, 
education, welfare, and economic development. 
During Lester Pearson's' liberal government, the new CDP under Rudnicki's leadership, 
implemented the first Rogerian foundation mentorship program and enlisted many First 
Nations as CDP training officers. Under facilitator Farrell Toombs, a University of Toronto 
Psychiatrist, the CDP group worked to empower its Aboriginal participants. The program's 
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many positive aspects were short-lived, however. By 1968, due to lack of money, 
government initiatives to make-work programs replaced the CDP. These new 'make-work' 
programs were also designed to reduce provincial social assistance. Due to its emphasis on 
devolution of authority, the CDP represented a threat to the existing bureaucracy (Shewell, 
2002, p. 79). Canada's early attempts at community development reflected underlying 
motives to reduce federal income support payments to the provinces. As a result, First Nation 
groups were further marginalized by reinforcing the subordinate economic impacts of 
colonialism. Early attempts of "community development" failed due to fear that capacity 
development would prove subversive to the establishment (Frideres, 1998). The CDP had 
many positive impacts, however. The CDP signaled the end to Native consent and deference 
to the Canadian government by giving First Nations a taste for positive self-regard and the 
experience of acting in a coordinated, politicized manner, through participation in 
committees. (Shewell , 2002, p. 79). 
Self-determination of First Nation communities is an inextricable thread of community 
social work with Aboriginal peoples. Current child welfare delegation initiatives to First 
Nation organizations focus upon the capacity and readiness of Aboriginal originations to 
assume child welfare responsibilities. Control of social services has undermined treatment of 
political and economic issues based on assumptions that Natives lack the capacity to control 
the social welfare of their children. In this way, provincial child welfare policies continue to 
affect First Nations communities. Many child welfare organizations recognize the social and 
political contexts of these communities and the continued desire of First Nations for self-
government. Provincial governments project lack of capacity and ability on these First 
Nations agencies as a means of forestalling federal economic assistance and regional political 
self-determination. Many of these individual communities desire control over their own 
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health and social needs. It is in this deeply layered social and political melee that strong and 
inspired First Nations groups begin their grass-roots efforts at community building. These 
initiatives are cultural in their expression and provide cultural grounding and empowerment 
as well as a means to create political unity. 
Aboriginals are overrepresented in the child welfare system in every province. Sinclair 
(1997), Associate Judge of the Supreme Court, notes Aboriginals in Manitoba in the child 
welfare system represent close to seventy percent of all children in care. Sinclair links this to 
the government's treatment of Aboriginal children and culture for the purposes of economic 
gain. There was a one hundred and fifty seven percent increase of children in care between 
1962 and 1972 in British Columbia. Thirty five percent of children in care in British 
Columbia were Aboriginal by 1997 (Walmsley, 2005, p. 28). In Ontario, the OACAS Report 
released October 1, 2008; reports 13 percent of the 25,000 children in Care in Ontario are 
Aboriginal. 
Monture-Agnus (1995) states the outlook for urban Aboriginal children is bleak across 
Canada; not only are they overrepresented in the child welfare system, but they are also more 
likely to be apprehended. In 1995, First Nations children were likely to be placed in non-
Aboriginal homes that excluded them from their cultural heritage and identity (Monture-
Agnus, 1995). This placed tremendous psychological burden on First Nation children, 
families, and communities. Monture-Agnus argues that these policies have direct impact on 
Aboriginal communities because they resulted in breaking intergenerational bonds of love 
and connectedness these individuals had to their parents, culture and community. She calls it 
the "Indigenous factor". According to Monture-Agnus, the overrepresentation Aboriginal 
inmates in Federal corrections are further proof of institutionalized racism. Ten percent of 
federal Aboriginal inmates in Canada are Aboriginal (Monture-Agnus, 1995). Monture-
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Agnus (1995) and Ross (1996) state this reality is an expression of a systemic conflict 
between European and Aboriginal worldviews. Since that time, however, some efforts been 
made in certain regions across Canada. 
The Public Health Agency for Government of Canada's National Report: Ten - Year 
Review of the World Summit for Children prepared for the Special Session on Children of the 
United Nations General Assembly outlines important changes regarding Aboriginal children 
in Canada from 1991 to 2001. It is an acknowledgement of the areas of social need amongst 
Aboriginal communities. The publication reads: 
Throughout the last decade, the Government of Canada worked to enhance 
the well-being of Aboriginal peoples, including Aboriginal children. The 
Inherent Right Policy (1995) recognizes the right of Aboriginal peoples to 
govern themselves in key areas of responsibility. In response to the Report 
of the Royal Commission on Aboriginal Peoples (RCAP), Gathering 
Strength: Canada's Aboriginal Action Plan (January 1998) seeks to renew 
partnerships, strengthen Aboriginal governance, develop a new fiscal 
relationship between Aboriginal governments and institutions, and support 
communities, people and economies. Measures announced as part of 
Gathering Strength include a Statement of Reconciliation by Canada, 
formally acknowledging and regretting historic injustices; community 
healing to address the effects of physical and sexual abuse in the residential 
schools system; an Aboriginal languages program; an on-reserve Aboriginal 
Head Start program; resources to increase the number of adequate housing 
units on reserve; and additional resources to address the inadequacies of 
water and sewer facilities on reserve. (Government of Canada, 2001) 
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In addition to these changes, there have been some regional efforts, particularly in the courts 
to include the Aboriginal Community in sentencing circles and other restorative justice 
initiatives. 
As well, efforts have been made to delegate child welfare responsibilities to Aboriginal 
communities in most provinces increasing Aboriginal controlled resources such as foster 
homes and increased consultation with First Nations before taking action, as well as 
increased input into legislation. Over the past 15 years there appears to be more societal 
recognition of the structural barriers faced by First Nations people. Further, government 
commits to: 
.. .increasing the capacity for Aboriginal institutions to provide care and 
nurturing of children in their own community reinforces culturally 
appropriate demonstrable growth in community capacity. Working in 
partnership with Aboriginal organizations and communities, steps will be 
taken to help improve the health and social outcomes and public safety of 
Aboriginal children. By expanding programs directed towards Aboriginal 
children and families and working with Aboriginal organizations and 
communities, appropriate solutions can be developed to address the specific 
and pressing needs of Aboriginal children.(Government, 2001) 
In the context of a historical timeline, the growing recognition of challenges faced by 
Aboriginal peoples is leading to concrete systemic change. This recognition also identifies 
the huge need for investment into community health and prevention programs which build 
upon the Aboriginal community capacity to meet its own needs. 
However, the provinces Ontario and British Columbia have delegated child welfare 
responsibility to urban agencies, circumventing Indigenous politics between First Nations 
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and the federal government. This contrasts to the United States government's dealings with 
Aboriginal peoples. Weaver (1998) observes United States First Nations communities are 
given Domestic Nation Status at a federal level with sovereign legislative control of their 
own communities. This has direct implications for social services to Aboriginals in United 
States. The Indian Child Welfare Act empowers various Tribal social services or urban 
Indian social welfare agencies at the federal level, to retain control of their children. There 
are many instances, however, where these agencies have delegated child welfare 
responsibilities back to the state, or other agencies. In Canada, child welfare issues are 
identified as a race issue rather than a regional problem. The public's perception of First 
Nations' national, provincial self-government politics are subsumed in questions of capacity 
and thus, political legitimacy. 
2. 4 First Nations Communities in the Urban Context 
Long and Dickason (1996) assert that the social sciences have constructed Aboriginal 
migration to urban centres as a problem. In 1991, 49.5 percent of Aboriginals (309,940 
people) self-identified themselves as Aboriginal in urban centres such as Vancouver, 
Toronto, and Winnipeg. This group had lower income levels compared to their non-
Aboriginal counterparts. Urbanization is a growing trend showing a rapid increase from 
1951-1991 and is evermore expansive. According to Statistics Canada there are 26,575 self-
identified Aboriginal people living in the Metropolitan Toronto area. Across Canada 
Aboriginals living in Urban centres account for 72.1 percent ofthe Aboriginals living off 
reserve (CBC web article), That is up from 14, 205 living in Toronto in 1991. (Long and 
Dickason, 1996, p. 313) According to Dickason, there is very little research to date on the 
urban Aboriginals. The little that has been presented tends to frame First Nation migration to 
the larger urban centres in search of better employment opportunities, as a problem (La 
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Prairie, 1995). 
Herberg (1989) attributes the cultural decline of First Nations to the urbanization. He 
cites nearly one-third of all First Nation peoples that migrated to urban centres have become 
culturally absorbed. He feels the influence ofNative organizations such as Native Friendship 
Centres or similar organizations do little to prevent cultural loss, but believe that culture may 
be preserved through the adoption of Pan-Native values. Many urban Natives exercise little 
control over their day-to-day lives with paternalistic supervision of governments constantly 
looming over their shoulder. The irony of the current situation is, other ethnic groups thrive 
on "Native lands" while being unable to enjoy the ethnic cohesion of an urban landscape 
(Herberg, 1989, p. 310) 
Urban Aboriginals often find themselves in situations where provincial governments are 
reluctant to take responsibility for providing services to them. As a result, urban Aboriginal 
people find themselves marginalized when accessing services (Long and Dickason, 1996). 
Long and Dickason cite reserve-city cultural differences. The city characteristics for 
Aboriginal groups are as follows: they have greater cultural heterogeneity, specialized 
occupations, they tend to live in a manufactured environment with class structure and more 
formal relationships, are in supervised work, and have a nuclear family structure. On reserve, 
culture is more homogeneous, requiring only general skills; the work is more task-oriented, 
independent, and unsupervised and deep ties exist between land, kinship, and the individual. 
Long and Dickason cite these as reasons why Native people have a difficult time adjusting to 
urban life. The relative lack of formal education leading to unemployment or low-wage jobs 
is among the reasons mentioned. Most of the urban needs are related to securing housing, 
health care, recreation, and childcare (Long and Dickason, 1996, p. 318). 
Cultural revitalization and reorienting urban Natives to cultural ways through songs, 
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ceremony, and language will help this group recover and take action to have their needs met 
(Long and Dickason, 1996). Similarly, urban communities need contact with the land, 
elders, languages, and spiritual ceremonies. He quotes David Chartrand's comment, president 
ofthe National Association of Friendship Centres, to the commissioners ofthe Royal 
Commission on Aboriginal people who states: 
Aboriginal culture in the cities is threatened in much the same way the 
Canadian culture is threatened by American culture ... Our culture is at the 
heart of our people, and without awareness of Aboriginal history, traditions 
and ceremonies, we are not a whole people, and our communities lose 
strength .... Cultural activities bring us together and strengthen the 
relationship between people in areas where those relationships are an 
important safety net for people who feel left out by the mainstream.(Long 
and Dickason, 1996, p. 321) 
Long and Dickason (1996) state that those initiating community building must help 
Aboriginals in the urban setting come to terms with their own identity by responding to the 
unique challenge of cultural diversity. Other major challenges include providing venues for 
community building events. 
La Prairie's 1994 study, Seen But Not Heard is based on a large sample of urban residing 
Native people. The study cites need for better housing, shelter services, as well as, improved 
delivery of services and more drop-in centres to bolster Aboriginal identity. La Prairie finds 
that few Native people are aware of services available to them. Many Aboriginals experience 
loneliness and alienation when transitioning to an inner-city lifestyle. La Prairie notes in 
Toronto First Nations communities are now represented among many minority groups. She 
states this visibility reinforces individual isolation and stereotypes. She states: 
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Without the necessary tools for successful city living, such as education, 
skills, employment, and personal competence and without access to 
opportunities in home communities, many long-term inner-city residents are 
excluded on the periphery. They will continue to be populations that are 
"seen but not heard." (La Prairie, 1995, p. 227) 
The study cited major differences between western and eastern cities such as Regina and 
Toronto. Eastern Aboriginal residents were better educated and had smaller incomes, 
whereas western residents had a higher prevalence of incomes of $20,000 or more. (La 
Prairie, 1995, p. 227). 
Huge migration trends led to smaller Native populations living on reserve from 1960-
1975, 85% down to 63%. Data clearly demonstrates that employment, housing standards, and 
living conditions in urban centres were no better than on reserve (Bolaria and Li, 1985, p. 
38). 
The influx of immigrants to Canada contributed to the destruction of the subsistence base 
of Native society (Bolaria & Li, 1985). The forced segregation of First Nations into rural and 
marginalized urban communities limits the means of production and sources of income. As a 
result, it is impossible to acquire necessary skills to adapt to the new economy of landowners 
and commercial controllers. As a result, many are forced into labour and low-skilled jobs, 
and become marginalized geographically and economically. 
In reponse to this reality, the Public Health Agency for Government of Canada's 
National Report: Ten -Year Review of the World Summit for Children states: 
The Aboriginal population is subject to national economic trends and 
fluctuations. In addition, the relative isolation of many First Nations 
communities constrains economic opportunities. Improving income security 
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provides more opportunities for Aboriginal Peoples. For example, as part of 
the Government of Canada's Aboriginal Action Plan, Gathering Strength, 
the Aboriginal Human Resource Development Strategy creates full 
partnerships between the federal government and Aboriginal communities. 
Aboriginal agreement holders under the Strategy are enabled to design and 
deliver labour market programming, child care initiatives, and job readiness 
programming to help ensure Aboriginal Canadians have access to labour 
market opportunity, and access thus to improved standards ofliving. 
(Government of Canada, 2001) 
2. 5 Racism and Multiculturalism in Canada 
Canada has many racist policies. In Canada, racism has moved from overt to covert 
individualized racism, to a form expressed within institutional structures (Bolaria and Li 
1985, p. 48). Institutional racism is overtly expressed in the form of multiculturalism, the 
reserve system (forced relocation), the Indian act, and the use of racial identifiers and identity 
regulators, while covert institutional racism is expressed as the fait accompli treatment of 
Aboriginal peoples. 
Many First Nations resent the "founding nations" mythology perpetuated by the 
Canadian media who still claim the French and English to be the founders of Canada in spite 
of contributions ofNatives on their own territories. Many Canadians still refer to Canada's 
Indigenous peoples as ' Indians' or 'Eskimos' whereas the original people refer to themselves 
according to their ethnic affiliation such as Cree, Ojibwa, or Mohawk. (Elliot, 1983) 
The Indian Act defines what it means to be an Indian person living in Canada (Cardinal, 
1999). Cardinal compares the Indian Act to Nazi Germany's Lebensraum policy of creating 
living space for the master race. Cardinal states many First Nations identify themselves as 
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citizens of a particular First Nation rather than by the generic label of "Indian" imposed by 
the Indian Act. He laments that Canada has instituted recognition of multiculturalism in its 
policies as a basic constitutional value, yet fails to recognize the huge diversity of First 
Nations, culture, and language and continues to insist upon extinguishing these rights under 
the rubric of a multicultural Canada. By legitimating the political identities of foreign 
immigrants and their constitutional rights while ignoring the identity of extant First Nation 
groups the Canadian government legitimizes an institutional racism and cultural genocide 
towards First Nations people. Trudeau' s White Paper has justified yet another four decades 
of assimilation. In this context, multiculturalism is seen as a policy which diffuses First 
Nations nationalist aspirations. 
According to Bannerji (2000), the Canadian government uses cultural and ideological 
constructions to posture First Nations as the "other" against the singularity of the Euro-
Canadian voice, primarily French and English Canadian. Bannerji feels this language 
marginalizes First Nations and visible minorities further by racializing issues and 
diminishing the stature of these groups as legitimate political entities. Thus, forms of 
"community" not only become diminished when these fractured and unrealized communities 
meet the European state, but also when they meet the multicultural state (Bannerji, 2000, 
p.ll ). Thus, multiculturalism is constantly working to undermine communities that do not fit 
the oppressor' s category. In Bannerji's view, multiculturalism is the government's way to 
diminish the historic Aboriginal grievances against the colonizing experiences of immigrant 
groups, as matter of cultural diversity, rather than as a derivative of racism, and the continued 
oppression of First Nations. It is assumed corporate policy will create fair and impartial 
judgments within the courts and social services settings, when in fact there is no such effect. 
For Cardinal (1999) multiculturalism is about creating space for an alien European 
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community legitimizing the rights of immigrants over different First Nations. Bannerji 
(2000) advances the argument that multiculturalism marginalizes minorities and First Nations 
groups diminishing their political claims based on their ethnic distinction on the construction 
of diversity as defined by the state. This prejudice precludes participation based on 
identification to these groups. 
Multiculturalism has led to further oppression and marginalization of urban First Nations 
through coercive self-identification policies which force identification into other categories 
of race and ethnicity, which do not exist. In many circumstances, First Nations identify 
outside their Aboriginal identity thereby undermining their political legitimacy as First 
Nations. This new group categorically is without a community or legitimate place in the 
Canadian government's view. 
First Nations not only have to fight for recognition in context oflndian-white relations, 
but now also have to face the claims of immigrant groups who have relative and disparate 
constructions of the nation-state. In this way, self-government is now at odds with the older 
white establishment, and with rights of newcomers who desire to maintain a constructed form 
of solidarity (Bissoondath, 2002). For many First Nations, Canada is a construction created 
by alien foreign cultures that determine the economic and social futures of their individual 
First Nations and fail to recognize the existence and diversity of First Nations. These groups 
dismiss or overlook the extant rights of extant rights of First Nations due to the fear that they 
will lose power. First Nations' initiatives become counterpoised against the immigrant 
groups who want to maintain the status quo. Many immigrant groups have already 
experienced multiple displacements, through their own colonization experiences, and are 
grateful to have escaped tyranny they once faced in their own lands. Ironically, many do not 
identify with First Nations aspirations for political recognition. (Bannerji, 2000) 
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According to Lawrence (2004), in Toronto, intermarriage among intermarried and 
mixed-blood Aboriginals brings intense pressure on individuals to identify with their non-
Aboriginal identity. The media and schools promote a dysfunctional history and 
marginalization of Indian peoples which perpetuate negatives assumptions. Often 
"Indianness" is repressed and definitions of being Indian carry negative stereotypes. Thus, 
most urban mixed-blood Native people do not define themselves as Natives, nor are they 
treated by the establishment as "real" First Nations. 
Colonization has had a diasporic effect on First Nations. Intermarriage into immigrant 
communities has made a mixed ethnicity a unique aspect of the urban First Nations 
experience. One study participant stated, "Being adopted is a Native experience! Being 
mixed race is a Native experience!" (Lawrence, 2004, p. 204). Lawrence states that many 
urban residing mixed-bloods feel like outsiders and feel cut off from their family history 
because their "white" appearance. Urban First Nations not only have to negotiate societal 
assumptions and definitions of"Nativeness" with the dominant culture but also their own. 
This bicultural reality is an ongoing aspect of their lives (Lawrence, 2004, p. 151 ). 
According to Razack (1999), the Canadian public is in denial. She states most Canadians 
do not believe racism exists, or that white people favor each other. Razack asserts that by 
declaring Canada a multicultural society, governments have employed an effective defense 
on the real demands of cultural pluralism. There is a false assumption that acknowledging 
differences will silence ofthese difference. (Razack, 1999, p. 61). Notions of power and 
domination are subsumed under cultural differences. Razack states in this context that the 
power relations: 
[ ... are] reduced to a symbolic construction in which there are not real live 
oppressors who benefit materially and no real oppressed people to liberate. 
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In effect, minorities are invited to keep their culture but enjoy no greater 
access to power and resources (Razack, 1999, p. 61). 
Razack (1999) points out the acculturation of racism faced by First Nations. Racism and 
genocide are interpreted in terms of cultural differences that effectively deny the horror of 
Aboriginal reality and the right to exist as "sovereign nations and viable communities (p. 
61)." Razack maintains operating courts according to values steeped in Colonialist traditions 
has the effect of silencing these Native communities by further oppressing them. Razack cites 
an example where an Inuk woman is raped, made to attend her court case while crown 
deliberates on prosecution, and was held longer than the offender was. In the end, courts 
decided she was treated worse than the offender was. 
Bolaria and Li (1985) outline important differences between ethnicity and race. Ethnic 
groups are distinguished by socially selected cultural traits while racial groups are 
determined by socially selected physical traits. According to Bolaria and Li, Canada uses the 
Indian Act in such a way. Racial oppression is a social practice that occurs when the 
dominant group maintains a power differential using race as a relational power over a 
subordinate group. Bolaria et. al. indicate that this policy is based on racist ideologies that 
assume order; and observe that in Canada, First Nations experienced "legal proscription 
against tribal rituals and beliefs to the point of cultural genocide" (Bolaria & Li, 1985, p. 11 ). 
Racial oppression has dimensions according to Bolaria and Li, "ranging from physical 
coercion to ideological control", all of which still have strong expression in Canada. Canada 
has consistently limited First Nations access to education. For example, in 1976, if a Native 
child wanted to pursue education past grade 7 they would have to travel off reserve. The 
standard of living on reserves in 1985 was deplorable. Less than 42% of reserves had running 
water, less than 375 of 600 plus reserves had indoor toilets; only 28% had telephones, and 
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82% electricity; whereas 97% of the rest of Canadians had running water and indoor toilets 
(Bolaria & Li, 1985, p. 43). 
Today, the standard ofliving on reserves is still deplorable. Statistics collected by the 
Assembly of First Nations Communication's Facts Sheet outlines more current data on the 
standard of living on reserves. According to this report, the participation rate of Aboriginal 
peoples in the labour force is 57%, while for other Canadians it is 68%. Income per 
employed Aboriginal person in 1991 was $14,561 compared to $24,001 for all Canadians. 
From 1981 to 1991, this declined 19%, 1,000 dollars. In federal penal institutions, Aboriginal 
people are still overrepresented: 49% in the province of Manitoba and 72% in Saskatchewan. 
Aboriginal incidence of tuberculosis is 17 times higher and 3 times higher for diabetes than 
the national average. According to the Royal Commission on Aboriginal Peoples, suicide 
rates within First Nations and Inuit communities are much higher than among the Canadian 
population. In 1996, the general infant mortality rate was 11.6 for First Nations per 1000 
births, compared to 6.1 deaths for 1000 births for the rest of Canada. In 1996, 1. 7% of all 
housing units in Canada were occupied by more than one person per room, compared to 
18.6% in First Nations communities. According to a study conducted by Health Canada in 
1997, 20% of all water systems in First Nations communities, specifically 171 water systems 
out of 863, were a threat to human health. (AFN Communications Unit, 2002). 
Just as Aboriginals face assimilation, immigrants also face pressures of assimilating into 
Canada. This fact holds special relevance to members of mixed-Aboriginal groups, who face 
increased pressure to assimilate to the dominant culture both as an immigrant and as an 
Aboriginal person. According to Iacovetta et. al. (1998), after the Second World War many 
social workers viewed themselves as instruments of Canadianization to assist in the 
integration of 'New Canadians'. After the Second World War, immigrants received 
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immediate unemployment insurance, health, and welfare entitlements. In the fall of 1956, the 
International Institute, as well as the Young Women' s Christian Association (YWCA) and 
the Women's Christian Temperance Union (WCTU) opened in Toronto. These groups 
organized charitable activities that included child-rearing lecturers to meet immigrant 
families' growing need. These services helped integrate the new comers to the new 
worldview, as did the early settlement houses (Iocovetta et. al., 1998, p. 485) 
Community work with mixed ethnic communities in the inner city brings a unique set of 
challenges. In Toronto, Lawrence states mixed-blood urban Aboriginals enjoy flexible 
boundaries in relation to "Indianness" appearance, status, and urbanity and defining what 
constitutes Aboriginality. In the urban context, Aboriginal people focus on Native 
perspectives rather than on "bloodlines". The challenge of being First Nations and having 
mixed ancestry is not being able to have a distinct affiliation to a cultural group. Living in the 
urban landscapes also places pressure on individuals to create affiliations based on the 
origins of their ancestry. This creates a need to trace one's heritage through lineage. She 
describes the need for these individuals to fabricate a fictional lie. For example, one may say 
that he/she is born in Ottawa but by lineage is Cree from Manitoba. These folks state "I am 
Cree from Manitoba" when asked where they are from. The societal recognition that one may 
be born in Ottawa and is ethnically Cree from a specific Nation (reserve), such as 
Pukatawagon in Manitoba, is still not yet a part of the Canadian consciousness. Canadians 
regard ethnicity for every other foreign immigrant culture yet deny First Nations the right to 
claim ethnic diversity status on their own lands. In many ways colonization and has led to the 
creation of false political and geographic boundaries of the reserve system. 
2. 6 Western Social Work, Aboriginal Traditional Knowledge, and Pan-lndianism 
Social workers may form First Nations Social work ontology by drawing upon two 
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bodies of literature. These two streams merge as a confluence of two helping traditions. The 
first stream is Pan-Indian culture rooted in a First Nation Cosmology or worldview (both 
used interchangeably) healing traditions, and practices propagated by the Pan-Indian 
Movement of the 1960s-70s. The second stream, community social work discourse 
exemplifies western social work community theory, and represents an ontology born from 
the European experience. It focuses upon the role of the individual and community in the 
development of helping approaches. Western philosophical foundations of social 
constructivism and essentialism arose in response to the impacts of colonization, ills of 
capitalism, and the failure of modernity to protect the rights of minorities and individuals, 
and do create a language and latitude for dialogue such as the creation of new ontology. 
Often social workers reference western social work community theory as universally applied 
models without reference to culture. 
Articulating a unified First Nations worldview or universal helping approach has 
epistemological challenges. Some First Nations insist on practicing ceremonies strictly from 
the origins of their own tribe and parent culture. Cultural sovereignty and regionalism present 
the greatest barriers to a Native American ecumenical movement. However, the sharing of 
traditions between various tribes has been commonplace for decades. Many communities, 
particularly in urban settings, share teachings, traditions, and ceremonies in order to enhance 
the overall Native identity. This has been especially prevalent in countries where Indigenous 
cultures and identity have been suppressed. Unable to find expression in the dominant 
culture, First Nations focus a common culture in order to compensate for the dislocation, the 
inability to self-define, and lack of affiliation. Other reasons given for sharing culture have 
been to assist others in healing the individual and the communities themselves; second, to 
provide a spiritual and ideological foundation by which to unify the diverse perspectives of 
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First Nation People; third, as a way to deal with political conflict in a way that promotes 
peace and harmony; and finally, to provide a means for First Nations living in an urban 
setting and displaced from their communities and land base to reclaim their spirituality and 
cultural identity (Dickason, 1993; Hart, 2002; Mercredi & Turpel, 1993). Nurturing a climate 
of sharing has been viewed by many as a means to reclaim traditions that are unique to the 
individual communities. This open attitude has helped people from the same communities 
and cultures connect in urban settings in order to share and rediscover their cultural roots. 
The political activities of the Assembly of First Nations, (previously the National Indian 
Brotherhood), the Pan-Indian movement, and the eco-feminist movement, influenced the 
formation of a Pan-Indian Native American worldview, a worldview which encourages a 
sharing of Aboriginal traditions and ceremonies across diverse Native cultures. (Lawrence, 
2004). 
The Pan-Indian movement emerged in 1977 as an attempt to revitalize First Nations 
cultures. It is a non-violent philosophy based on peace/harmony principles of First Nations 
Medicine Wheel cosmologies. It was begun by the Haudenosaunee or Iroquois Confederacy 
(Six Nations: Mohawk, Oneida, Onondaga, Cayuga, Seneca, Tuscarora), also known as 
people of the long house, along with many northern and South American Indians who 
presented their Great Law of Peace to the United Nations. The Great Law of Peace 
highlighted the devastating impacts of colonization and industrialization to the earth and the 
environment. According to the Native American Information Services, the Pan-Indian 
movement recommended the development of a liberation theology to encourage 
consciousness of the sacredness oflife as being necessary to man' s survival. Many urban 
Aboriginals with mixed blood and whom the government did not recognize as Native were 
involved in the movement. The proponents of this movement organized the Longest Walk 
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from San Francisco to Washington DC in 1978 which resulted in the Native American 
Freedom of Religion Act in the United States. The movement received international 
recognition, and global acclaim as one of the major triumphs in Indigenous Law. The original 
visions and current aims ofPan-Indianism are to articulate and synthesize a collective belief 
system for many First Nations. The leaders ofthis movement collaborated and decided to 
share ceremonies which did not offend or conflict with each nation member's contribution. 
From her discussion with people in Toronto, Lawrence (2004) notes that it is the broad 
range of spiritual traditions and the diversity of practices collectively shared by theN ative 
community as a whole that make it such a powerful force. This attitude of openness and 
sharing provides a safe place for people to explore Native cultural consciousness, something 
that is reminiscent of their home culture. For some, further exploration is the next step. For 
others it is a crucial step forward towards affirming their cultural identity. Thus, First Nations 
social work ontology is based upon the eclectic sharing of Aboriginal spiritual traditions. The 
sense ofwholeness and connectedness to the spiritual knowledge does not just include one's 
own helping traditions, but also connects to the spiritual knowing and traditions of other 
Indigenous people. These traditional views ranged from living off the land to practicing 
ceremonies and traditions from other faith traditions, including Christianity. Yet for others it 
meant upholding the spiritual and cultural traditions of their mixed-blood ancestry as a means 
to maintain "Native centredness" (Lawrence, 2004). 
Prominent leaders like former National Chief of the Assembly of First Nations Ovide 
Mercredi called First Nations to an ecumenical approach to dealing with national and 
political conflicts. Mercredi cited Ghandi' s teachings of non-violent resistance in his call to 
Aboriginal spirituality (Mercredi and Turpel, 1993). In this brief excerpt, he credits the 
positive outcome at Kanestake to traditional First Nations' spirituality, references Ghandi's 
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teachings on non-violent resistance, and draws a parallel to his Cree elder's teachings on 
non-cooperation as a response. On his Cree, culture Mercredi states: 
We have ceremonies, spiritual practices and prayers to help us resolve 
conflict by restoring balance and harmony. At Kanestake, the anger and 
hatred felt by the Warriors was replaced by feelings and thoughts of peace 
and harmony, not because the Minister oflndian Affairs, Tom Siddon, 
called for respect for the rule of law, but as a direct result of the role of 
traditional First Nations spirituality. The peace pipe, ceremonies, drums, 
songs, and prayers of the Mohawk Elders and spiritual leaders from the 
Iroquois Confederacy helped to diffuse that conflict. .. Like Gandhi; our 
political leaders can also apply these traditional teachings to our political 
action. (Mercredi and Turpel, 1993, p. 56-57) 
Political use of certain ceremonies by Aboriginal leaders within Canada has opened the 
practice and the sharing of these traditions across Native cultures. 
Pan-Indian spiritual traditions promote an ecumenical sharing of spiritual traditions with 
all First Nation people and non-Aboriginals. Mercredi appeals to the Pan-Indian practices of 
the Iroquois and the faith traditions of the East Indian cultures as a means to unify people 
politically. Pan-Indian culture defines a First Nations Worldview as a spiritual tradition that 
promotes and encourages the sharing of all spiritual knowledge, traditions and ceremonies. 
Black Elk was a Lakota spiritual leader and a major contributor to the Pan-Indian 
movement's traditional knowledge base. Black Elk had a vision for healing of the four races 
of humankind that taught that the four races must work in harmony as part of the sacred hoop 
in order to achieve wholeness. Black Elk prophesied that when First Nations share these 
teachings of the Red peoples as part of the "Red Path", with all nations, the First Nations 
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would have their teachings honoured and be made whole. The antecedents of this movement 
are rooted in First Nations cosmology and still remain a vital source of spiritual and cultural 
identity for many First Nations people (Robbins, 1997). 
The Medicine Wheel is a teaching tool based upon the worldviews of Aboriginal 
peoples, and forms the foundation of Hart' s (2002) Aboriginal helping approach. It is shared 
by many Aboriginal peoples including the Cree, Lakota, Iroquois, and the Anishnabwe 
peoples (Hart 2002). It is an ancient symbol of the universe that relates individuals and 
communities to the cosmic order and unity of all living things. 
Ecofeminism, a branch of the feminist movement contributed to the sharing of Pan-
Indian knowledge. Eco-feminism defines the connection between feminist values and caring 
for the environment and shares the earth-based belief that the sacred is imminent in the 
everyday living world. As well, its derivations, traditions and values are informed by Native 
American spirituality (Plant, 1989). Its influence has also encouraged further exploration in 
First Nations spirituality from the standpoint of ethnically diverse feminist communities. Its 
"unity in diversity" approach borrowed from the teachings of the Medicine Wheel. Its 
corroborating nature to Native spirituality, in tum, has encouraged the promulgation of a pan-
Indian Spirituality (Hendry, 2003). 
The Medicine Wheel provides an ecumenical framework in which all helping traditions, 
races, and cultures contribute to the health and wholeness of the individual and the global 
community. It addresses the needs ofthe individual, community, and the relationship of both 
to the universe (Hart, 2002). Some have viewed the Medicine Wheel and its teachings as a 
form of cultural appropriation or of neo-colonialism. However, its proponents purport that it 
is a symbolic tool or reference for Indigenous world view of many Native cultures. Its 
teachings promote the responsibility of sharing of spiritual knowledge, traditions, and 
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ceremony in order to heal and integrate individual First Nations community irrespective of 
their political agendas. Native spirituality innervates every aspect of life. Hendry (2003) 
describes Native spirituality as a "life-long catechism ... part of the communal experiences 
needing not elaboration, abstraction, or articulation of principles because it is the process of 
experiencing and ritual observance ..... " (p. 6). Hendry also states that the dualisms of 
western worldview such as human versus nature, sacred versus secular, science versus 
superstition, confounds the North American Indian whose conceptual framework is based on 
interconnectedness. (Although this interconnectedness is sure to confound others.) Hendry 
explains western dualism has been used by colonists to subjugate First Nations by treating 
them as savages as opposed to viewing them as a part of civilized cultures (Hendry, 2003). 
Hendry advocates for giving First Nations a voice within bureaucratic decision-making 
processes to raise ecological consciousness, which is often ignored. 
The Medicine Wheel promotes cultural consciousness and assists individuals to shape 
self-identity, which in tum becomes the basis for achieving status and belonging for many. 
This approach is useful for co-opting and collaborating with others from other helping 
traditions such as in western social work and other non-Aboriginal approaches to accelerate 
healing of the Aboriginal community. Within the context ofhealing colonial impacts on 
cultural identity, the wheel assists individuals to make "clearer distinctions between personal 
responsibility and structural causes" (Morrissette et al., 1993, p. 95). 
The Medicine Wheel fosters inclusion, a sense of togetherness, and assists participants in 
gaining personal integration through interaction with others. Many tribes are beginning to 
incorporate the teaching of the Medicine Wheel and its teachings as well as the Lakota 
visions of Black Elk incorporating its wisdom into their spiritual traditions. 
According to Duran and Duran (1995), the Pan-Indian worldview makes certain 
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distinctions that set it apart from a western world view. The lens of western positivism and 
rational empiricism tends to objectify the universe, and reduce people to objects; whereas the 
Aboriginal perspectives tend to treat people as 'beings-in-process' interconnected to all 
things. Other distinctions of the First Nations worldview are that it conceptualizes history in 
a spatial fashion, emphasizes place rather than time; is 'process thinking' as opposed to the 
'content thinking' of the Western worldview. In other wqrds, an Aboriginal worldview is 
event focused rather than object-relations focused, and does not seek to compartmentalize 
human experience. The western worldview tends to separate mind, soul, and spirit; and 
people from their environment so individuals may achieve dominion. Conversely, the 
Aboriginal approach permits individuals to find harmony and balance within the function of 
community, and encourages a symbiotic intimate relationship to the earth and all living 
creatures. The Aboriginal worldview requires humans to be caretakers. According to the 
Aboriginal worldview, the Creator's life force innervates the earth and all its creatures 
(Hendry, 2003). 
Aboriginal helping approaches frame the individual's personal health within the 
framework of community health by contextualizing the individual's relationship to their 
community in a transpersonal, transgenerational, and transhistorical manner. Duran and 
Duran (1992) describe this approach in practice. They describe the Aboriginal view of 
humans as "being in the world". Duran and Duran state that the Aboriginal view explains the 
need for healing in terms of the client/community's lost ability to be in harmony with the life 
process of which client/community is a part. In this context, helping becomes a personal 
quest to achieve balance and harmony between the mental, emotional, physical, and spiritual 
aspects of self gained through interacting with others in ceremonies and rituals. Certain 
Aboriginal groups expect this from all community participants. This participation requires 
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respect and humility regardless of one's education, background, or entry point into 
community. It is also the starting place of cultural and spiritual consciousness where one 
begins to define their reality in relation to the groups. 
The Aboriginal worldview contrasts sharply with western helping approaches, which 
Duran and Duran (1995) describe as: 
based on the illusion of objectivity with a transhistorical, transcultural 
orientation. It operates within an a priori, essentialist Cartesian model of 
unified, rational, autonomous subject. The construction of which is 
problematized in the work of French postructuralisms and German critical 
theory. Guha and Spivak, Derridian deconstructionists, posit a decentred 
self: "that which operates as a subject may be a part of an immense 
discontinuous network of strands that may be termed politics, ideology, 
economics, history, sexuality, language and so on"(1988, p.12) .. . fully 
implicated in the practices of domination" (Duran and Duran, 1995, p. 26). 
This Aboriginal treatment of community does not treat "community" as an object. 
Western discourse considers community as an object of study apart from the group or 
individuals which compose it. Rather the Aboriginal approach acknowledges and emphasizes 
one's personal connection to his or her own community; the community created from the 
participating elements, and from the individuals who wholly exist as 'being' together. Healing 
becomes an affirmation of oneself and ones' place within the circle of all peoples, regardless 
of race. The belief in connection innervates many traditional Aboriginal societies, social and 
political structures. In this context, the group makes decisions through consensus. They value 
the individual while ensuring the survival of the group. This collective focus and mutual 
interdependence contrasts greatly with the competitiveness and rugged individualism of 
Cultural centre points 42 
western thinking. In addition, the linear concept of growth in Western society contrasts 
greatly with the balance of the Medicine Wheel. The First Nations worldview supports an 
underlying thread of respecting the need for balancing the needs of the individual with the 
needs of family, community, and nation among its many adherents. (Morrissette, McKenzie 
& Morrissette, 1993) 
According to Betty Bastien (2003), Blackfoot scholar, Eurocentric epistemologies are 
premised on rationality and objectification of knowing which assumes that if all the parts are 
known, then the knower is in control. He/she can then manipulate observations, behaviours, 
and acts of others. In this way, western knowledge separates a person' s mind from personal 
experience of others. Learning and power are located in the objectification of experience 
rather than through the primacy of the experience itself, such as one ' s participation in the 
wisdom of nature, and process of interrelating. Traditional knowledge focuses on helping 
others, practicing, and engaging in behaviour that affirms connection to others, and where 
personal significance and action are contextualized by teaching and observation (Bastien, 
2003). 
The Western Scientific knowledge base, with its ideological suppositions on the nature 
of the cosmos, the structure, and governance of society, and the community inevitably asserts 
epistemological pre-eminence on many fronts. Dickason (1993) states, that this tendency 
obscures the "underlying unity of the Amerindian world view, which views humans as part of 
a cosmological order depending on a balance of reciprocating forces to keep the universe 
functioning in harmony. (Dickason, 1993, p.13) Much ofthe Anglo worldview is based upon 
Christian dominion theology. Academic disciplines and language and linguistic culture are 
also reflective of its historic position as the colonizer. The culture and language of the victor 
is the language that then frames the nature of reality through language and academic rigor 
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based on empiricism, perpetuating itself as neo-colonialism and pathologizing the needs of 
individuals and communities (Duran & Duran, 1995; Hart, 2002; Smith, 1999). 
It is Alfred' s (2005) opinion that Judea-Christian monotheistic settler cultures have a 
racist and intolerant tendency to propagate monotheism in all aspects of human relationships. 
He believes there is no good form of monotheism. Alfred states on monotheism: 
Monotheism, by transporting a certain spiritual orientation and worldview 
into cultural forms and projecting those onto the political realm, suffuses 
patterns of Western thought and modes of governance. (Alfred, 2005 , p. 
108) 
Alfred remarks on how 'born again' Christian relatives run rampant on reserves attempting to 
stamp out traditional forms of spirituality as ' satanic ' (Alfred, 2005). 
Hendry (2003) identifies the western Eurocentric worldview as hegemonic ideology, 
which forces its adherents to exercise a form of social control through symbolic coercion of 
powerful group ideologies to dominate weaker ideologies. Within western social sciences 
there is a strong tendency to deal with subjects in a transcultural essentialist manner, 
diminishing the role of cultural influences and variables, breaking down and analyzing the 
community as the "unit or subject" as a process separate from human experience, for 
pedagogical purposes, treating these in a manner which discounts the context of historical 
trauma. People who ascribe to this worldview often assume that there are certain aspects 
within any community; elements, which may be broken down, analyzed, and reworked as a 
social construction, or template. This approach to community tends to fracture rather than 
integrate people into community due to its emphasis on the weaknesses and flaws apparent in 
the individual or community, rather than treating the individual or entire community as a 
whole subject and focusing on constructivist aspects of their reality, which are fundamentally 
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in the control of community members. Focusing people on the problems without providing 
them with a historical or cultural grounding to deal with their pain creates confusion and 
isolation for individuals, and creates an illusion of permanence. This amounts to further 
oppression (Duran & Duran, 1995). 
Ontological empiricism creates a reality composed of binary opposites such as 
homogenous vs. heterogeneity, male vs. female, community vs. discommunity, uniformity 
vs. disuniformity, so on and so forth (Hart, 2002). In this way, the divide and conquer values 
ofEurocentric dominant culture find expression, are present in the academic disciplines, and 
may be viewed as a form of ideological warfare (Smith, 1999). Forms of anthropological and 
sociological research present many Anglocentric biases which seek to assert their own 
epistemic or ontological preeminence (Frideres, 1998). 
Zapf (1999) explores the possibility of compatibility between the two knowledge 
systems. Western social work is at odds with traditional knowledge approaches as developed 
in an urban environment and focuses on specific skills of case work, group, and community 
work. There have been more recent efforts to generalize the skill base and perspectives in 
order to address the needs of diverse groups. Ecological theory put forward by Zapftakes the 
constant interchange between community members into account and casts a broader net 
which takes account of environmental factors. 
Zapf (1999) states that one particular Canadian Scholar, Turner, identified thirty 
different bodies of theories which drive social work practice. Among these theories was 
Aboriginal theory. The scholar concluded that Canadian contemporary social work is "rich, 
broad and diverse". Western science, however, still requires a framework to connect its 
subjects to the universe. He forwards the notion oflndigenous science as a means to integrate 
spirituality into science by creating dialogue between humans and nature. Indigenous 
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spirituality encourages people to develop an active relationship in "coming to know" or 
actively relating to knowledge not as a subject or static object but as a "thing in process" 
shaped by the innumerable relationships to other living things, which makes our existence in 
relation to creation relevant. Zapfbelieves western thought often confuses linearity with 
objective reality. This, he states, is especially prevalent in the helping professions. Zapf 
quotes Hart who explains the contrast this way: 
Western models of healing separate and detach individuals from their social, 
physical and spiritual environments, isolating "patients" for treatment 
purposes and then reintroducing them into the world. Traditional healers are 
concerned with balancing emotional, physical, mental spiritual aspect of 
people, the environment, and the spirit world (Hart, 1996, p. 633) 
Another major contrast between the two world views is what Zapf calls the 'person in 
environment' approach of western science which emphasizes a social purpose and interaction 
between healthy individuals and the environment. In the Indigenous view of things the 
individual perceives in terms of"I am the environment", or "we belong to the land" or "the 
land is in me". He calls this Indigenous outlook eco-centric and the western modality, 
egocentric. This worldview enables one culture to exploit land and its resources as objects 
without sacred value. (Zapf, 1999) 
Zapf (1999) points out that self-image is another crucial difference between the two 
helping approaches. For example, in the Apache culture, self-image concepts differ from the 
social work notion of adaptive individuals in supportive environments. In Apache culture, 
change is achieved in the individual by focusing on change in the environment, because in 
Apache culture there is fluid boundary between the environment and the individual. In this 
way, we can see the significance of spirits inhabiting certain places. Sacred places are places 
----~----------------~~--~---
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where vital energies and spirits are believed to inhabit, and are considered permanent cultural 
fixtures because of their spiritual significance (Hendry, 2003). 
The training of helpers is yet another crucial difference between western and Aboriginal 
approaches. A social worker is permitted to work anywhere once they have received training, 
professional accreditation, and an ascribed code of ethics. This does not fit with located 
knowledge forms of Indigenous peoples (Zapf, 1999). The social work profession often 
assumes its clients share the same worldview in its planning and delivery of services. Zapf 
proposes a power sharing arrangement but laments that the arrogance of western 
technological approaches tend to undermine the traditional "coming to know" approach of 
Aboriginals. Aboriginal worldview is able to contextualize western knowledge forms by 
maintaining situatedness in space and location. He concludes with a quote from Sahtouris 
who states traditional knowledge is "the means by which Indigenous people are the guardians 
of our species, the part of humanity that alone holds the wisdom to ensure our healthy 
survival" (Zapf, 1999). 
2. 7 The Search for New Social Work Ontologies 
What is ontology? In its simplest definition, ontology is defined as the branch of 
metaphysics dealing with the nature ofbeing" (Bisset, 2000, p. 716). Ontologies define the 
sense that everything is within the experience of "being". Bhaskar ( 1993) defines ontology as 
having three compatible uses, which are: 
(1) to distinguish philosophic from scientific ontologies (the later consisting 
in the specific ontics of determinate and transitive epistemic inquiries); or as 
a unified concept either (2) picking out different orders of abstractions, 
levels ofinquiry, domains of extensions, perspectival angles, etc. or (3) 
designating some characteristically dialectical mechanism or maneuver, 
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such as contradiction or emergence, master-slave relations or 
constellationality, and applying it across disciplinary boundaries. 
[These] .. . ( 1) need not be dogmatic and transcendent, but may be immanent 
and conditional, taking as its subject-matter just that world investigated by 
science (presupposed or acted on by other social practices) yet from the 
standpoint of what can be established about it by transcendental argument. 
(Bhaskar, 1993, p. 204) 
Borrowing from applied information sciences, we may derive a more grounded definition of 
ontology. 
Ontologies are a formal set of concepts or conceptualizations used in computer sciences 
or information technologlies which operate within a domain and outline relationships 
between those concepts. Ontologies are used to describe properties of that domain and may 
be used to reason about these properties. Ontologies also describe the language and define 
vocabulary that is used with this domain. This definition would also include types of objects 
and/or concepts that exist, and their properties and relationships to each other. Ontologies are 
used in information sciences, biomedical informatics, library science, and information 
architecture as a form of knowledge representation about the world or some part of it 
(Gruber, 1993). 
Ontologies can thus be shared understanding between groups or traditions for use and 
practiced by those groups. They involve dimensions of shared understanding, practice and 
existential reasoning with practical dimensions. Rather than a binary opposite treatment of 
western and indigeneous approaches the confluence of these streams may result in the 
creation of a culture specific community social work helping ontology. 
Duran and Duran (1995) suggest that the social work discipline imposes a universal 
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western framework. They note that, a subject under the study of western subjectivity, due to 
reductionism, tends to evade the lens of positivism. Thus, an alternate post-colonial paradigm 
or post-modem model is sought. Such a paradigm or ontology would: 
. . . accept knowledge from differing cosmologies in their own right without 
having to adhere to a separate cultural body for legitimacy . ... knowledge that 
is not only new, but is also liberating and healing ... A true integration of 
thought we must make room for non-linear thinking which will yield a true 
hybrid postcolonial way of expressing subjectivity" (Duran and Duran 1995, 
p. 6). 
Duran and Duran go on to call gatekeepers to work within the North American Aboriginal 
community to frame the influence of western thinking. 
2.8 Philosophical Underpinnings of Social Work: Social Constructionism vs. Social 
Constructivism, the Strengths Perspective, and Emancipatory Discourse 
Social Constructionism is the school of philosophy which gave birth to postmodemism. 
Society is explained as an artefact or creation of particular culture(s) and is a created 
phenomenon (Berger & Luckmann, 1966). Berger and Luckmann state that the goal of social 
constructionism is to debunk "socially produced distortions". However, they do not deal with 
the problem of epistemology and allude to it as troublesome, describing it as trying to "push 
a bus in which one is riding" (Berger & Luckmann, 1966, p. 25). These authors do not 
explore the influence of culture or world view in the construction of paradigms. Instead 
Berger and Luckmann favour universalist notions of classic structuralist thought. 
Nonetheless, this school of thought has contributed much to our understanding of how 
particular knowledge structures are derived, in form, structure, content, and origin. As well, 
social constructionism permits us to see particular approaches in light of their social, 
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historical, political, and cultural contexts, as larger social constructions of society. This 
school of thought encourages analysis, dialogical engagement, and debate about these 
constructions. 
Social Constructivism, on the other hand, takes into account what the subjects personally 
experience or contribute to their subjective experience. For Fouccault (Wilkin, 1999) 
"knowledge is generated through he discursive practices that have been constructed in history 
and which continue to dominate our mode of understanding by representing the natural and 
social world: [the task therefore is] to understand the development of these discourses in 
relation to the institutions that have served to utilise them to shape modem social orders" 
(Wilkin, 1999, p. 19). Fouccault gives primacy to human experience and the individual's 
construction of both their individual and social realities. This unique and delicate interface is 
the result of dialogue with individuals and members in a community who are part of an 
ongoing political narrative. Often people fail to recognize community needs outside their 
own personal constructions of community. However, as noted by Wilkins, it is important to 
recognize that constructions of community are not just artefacts of human creation for the 
purpose of an arresting power. Social Constructivism has assisted in the development of 
cultural studies and more particularly the study of how knowledge or epistemologies are 
formed by individuals in relation to particular social and cultural environmental contexts. 
Indeed Engelstad and Gerrard (2005) state: 
For social and cultural scientists their interest in constructivism was based 
on experiences from their own participation in universities as well as their 
experiences from fieldwork. It became clear that producing knowledge is a 
part of, and is not separate from, the revealing social relationships and 
ideologies in research communities and society in general. (p. 2) 
Cultural centre points 50 
Engelstad and Gerrard (2005) refer to Sandra Harding in her book Science Question in 
Feminism in her exploration of feminist epistemologies, feminist empiricism, feminist 
standpoint theory, and feminist postmodernism. Harding gives primacy to "oppressed" 
perspectives as epistemologically superior to white patriarchal science because knowledge 
derived from cultural contexts are "situated" and represent a "god-trick" which reveals 
"dominating western, white, male visions of science and research" Harding' s view is 
representative of feminist discourse perspectives which empower personal experiences of 
women in relation to structures of dominance and institutions that perpetuate knowledge 
from male, class and Eurocentric perspectives. The "god trick" is sarcasm directed at the 
arrogance of the western mindset in asserting its epistemological pre-eminence over all 
others (Engelstad and Gerrard, 2005 , p. 2). 
Indigenous communities have experienced ontological imperialism as systematic social, 
cultural, and linguistic subjugation as social work scholars have maintained a tradition of 
creating knowledge (Hart, 2002). This is perhaps due to the treatment of Aboriginal world 
views as epistemology rather than legitimate world view of "other" people. According to 
Hart, globalization of knowledge reaffirms a Eurocentric view of the world. Amer-European 
colonizers believe they have contributed to the well-being of Indigenous peoples as self-
appointed custodians of the values of civilization. In Hart' s view of things, social work is an 
instrument of oppression smoothing over the rough edges of colonization (Hart, 2002, p. 30). 
Hart (2002) notes western disciplines tend to take credit for Indigenous knowledge forms. 
Helping professions often disregard Aboriginal perspectives, personalize issues, and 
pathologize Aboriginal communities through the use of assessment and labelling tools, while 
failing to remark on the effects of genocide, colonization, and oppression. (Duran & Duran, 
1995) 
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Freire (1999) used Hegelian dialectic engagement for the purpose of creating change 
through liberation education. Freire believes that education is used to oppress, and conversely 
liberate people. The learner must contribute their experience to discourse for it to be relevant. 
For Freire, pedagogy often reflects the agenda of the oppressor. Thus, social workers must 
also recognize the political realities faced by their clients, and must include the client's 
frames of reference which for First Nations people include: political aims of nationhood 
recognition, treaty realization, and governance over social affairs involving their children, 
families, and traditions. He states: 
The important thing ... is for people to come to feel like masters of their 
thinking by discussing the thinking and views of the world explicitly or 
implicitly manifest their own suggestions and those of their comrades .... this 
view starts with the conviction that it cannot present its own program but 
must search for this program dialogically with the people, it serves to 
introduce the pedagogy of the oppressed, in the elaboration of which the 
oppressed must participate. (Friere, 1999, p.l24) 
Freire calls upon dialectics to create Cultural Action which is a "systemic and deliberate 
form of action that operates upon social structure; either with the objective of preserving that 
structure or transforming it" (Freire, 1999, p. 179). In this way emancipatory discourse is 
created in the form of new pedagogy which liberates people. Aboriginal holistic community 
approaches acknowledge the political realities of their client group and empower their 
client's experiences. 
To be structurally sensitive within the context of First Nations social work in diverse 
ethnic communities, one must take into account the pretext of competing worldviews and 
cultures. Making an explicit choice to practice First Nation traditions and ceremonies within 
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the context of social work praxis brings its own unique challenges. Hart (2002) refers to the 
ecological approach in social work as being an infant to the Aboriginal approach. By 
incorporating traditions and ceremonies relevant to our client group, one must begin to 
I 
acknowledge the perceptual framework of Aboriginal clients. By including Aboriginal 
peoples within the appropriate socio-political paradigm and validating the experiences of 
clients who experience systemic barriers, we may begin to empower communities and create 
emancipatory experiences as well as emancipatory discourse. By acknowledging and 
respecting the political and social realities of community members we become more 
responsive to the realities they face. By participating in the helping traditions of client 
cultures we acknowledge their perspectives and begin to connect with local experience with 
the larger political reality. 
New helping ontologies can emerge from emancipatory discourse which affirms the 
ethnic identity and mixed heritage of Aboriginal cultures and their helping traditions. In 
doing so, one may achieve a vital frame of reference for mixed First Nation communities and 
articulate a range of actions and behaviour that lead to empowerment, relevance, and 
renewed purpose. Social workers may also then begin to address the socio-political structural 
issues and begin to work with communities to develop a practice framework which is based 
upon the strengths of these communities. As community members begin to develop 
consciousness they begin to recognize the importance of participating in their community. 
Many begin to contribute their knowledge and skills to joint activities and involve 
themselves more fully in community organizing. 
The dialectical engagement process within community presents opportunities to form 
unique practice cultures. This highlights the importance of acknowledging worldviews, 
differing epistemologies, First Nation cosmologies, and the location of experience as a 
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framework of cultural knowing when working with Aboriginal community members. This 
"coming to know", grounds the community member's history and cultural makeup in their 
own legitimate cultural framework. In similar fashion, acknowledging the framework and 
unique epistemologies of clients provides many with a liberating and equalizing sense of 
community for members of marginalized groups. This oppression may be on the grounds of 
race, sexual orientation, etc. In this way, people begin to feel a part of unified pan-Indian 
Aboriginal culture. Dialoguing in this context permits reclamation of specific knowledge 
associated with home cultures. One example of this is a Cree person born in an urban setting 
who is able to connect with another Cree person who has more affiliation with their parent 
culture. 
By intimately acknowledging and participating in the Indigenous worldview and 
adopting these perspectives by working with Aboriginal healers, elders, community 
members, and other survivors to address healing and community enhancing activities we 
create the opportunity to participate in an immutable reality of shared experience. From this 
shared experience the social worker contributes and contextualizes knowledge to assist in the 
healing of trauma and the tools by which to bolster identity and group solidarity. Ontology 
derived from Pan-Indian First Nations culture is based on the participants' epistemology or 
"coming to know" understanding of First Nations culture, tradition, ceremony, and mobilizes 
individuals in the community to organize activities and functions which bolster community 
health. In this way, cultural activities can become central to the entire spectrum of social 
services and assist community members reclaim Indigenous identity. Communities are then 
able to act in a co-operative manner and begin to address the needs of their community as a 
community. 
Aymer and Okitikpi (2000) highlight the need for social work field to further explore 
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epistemology and ontology in order to assist in building a: 
conceptual bridge that could span the space between the philosophical 
concepts. Abstract ideas and social work theory and 
practice ... [where ]Assessment is about making sense of events through 
political, moral, social and cultural filters in order to form judgements and 
take particular courses of action . . . to be skilled at being able to operate at 
different levels taking into account of both the superficial and the obvious as 
well as that which is hidden and obscure .... Social workers have to confront 
the reality of a complex set of rational worlds of the external, with their 
expectations and 'requirements', and the internal idiosyncratic subjective 
world of the individual."(p. 72) 
Aymer and Okitikpi suggest that attention must be given to this area in order to teach social 
workers "how to think" and to be able to provide credible explanations to the public; promote 
professional accountability within the profession; and to put forward explanations on the 
efficacy of certain approaches to practice (Aymer & Okitikpi, 2000, p. 73). 
New social work ontologies create relevant and responsive solutions to the socio-
political realities faced by marginalised groups. Social work structures, professions, and its 
schools must be viewed as institutions of the governments which fund them, the systems of 
power of which they are a product. According to Foucault's "analytics" (Simola, Heikkinen 
& Silvonen, 1998) the power of the government is ... "positive, productive and 
creative ... Power is a total structure of actions brought to bear on possible actions, a set of 
actions upon other actions ... A regime of truth is linked with systems of power that produce 
and sustain it" (p. 68). Simola et. al. (1998) connect knowledge and power. The tendency for 
these structures and the people who participate in them is to objectify and subordinate the 
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subjects of community, under "a strategic dimension of power realized as manoeuvres of 
normativity, strategical integration and tactical productivity" (p. 68). They go on to state that 
discipline in this context means: 
being subjugated both under a certain specialized domain of knowledge and 
under a certain regime and order. . . . to an increase of obedience and 
allegiance as to the ordering and organizing of mutual relation between the 
basic relationships so that they become more sophisticated, rational, and 
economical as they are surveyed more and more" (Simola et. al. , 1998, p. 
61). 
Social work itself, in this context, is the agent of control by which the government maintains 
hegemony over helping knowledge, discourse and practice for use on its "subjects". 
However, not all community-enhancing activities are rooted in Eurocentric social work 
traditions or therapeutic community approaches for the purpose of oppressive ends. This 
would imply that all people are consciously aware of such actions or have moral agency to 
commit such acts with bad intention. The nature of this phenomenon is largely unconscious, 
and people are consciously attempting to help in their own way. An important difference 
between methods designed to deal with community and Aboriginal culture is that the latter is 
a natural outflow of one' s ethnic identity. Thus, personal and social cohesiveness is based on 
identification with the cultural group. Western approaches on the other hand, employ 
methods which are a contrived through a process of compartmentalization to address 
community disintegration resulting from a loss of dominant culture. This method diagnoses 
and subjects its participants to a profoundly disintegrating experience based on the norms of 
the dominant culture. Western knowledge forms do, however, provide a framework for 
dialectical analysis of traditional knowledge forms and from this we are able to apply a form 
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of analysis that demonstrates value. Aboriginal knowledge forms are community building in 
their own right and have a ' totalizing' quality in their ability to absorb and connect all 
experience. In this context of dominant and subordinate culture relations, Aboriginality is 
naturally integrative and assists its members to gain a sense of self and community to counter 
the community disintegration which results from the attack on one' s Indigenous identity and 
culture. 
Aboriginal helping approaches inform social work practice by helping social workers 
understand the strengthening and affirming role of culture as a means to resist anomie 
realities caused by colonization, as well as a means to deal with the economic and social 
marginalization experienced by the First Nations urban community. 
2.9 Western Social Work Ontology and "Other " Paradigms: 
Social work theory and discourse d~als with social problems as a complex interplay of 
individual and environmental factors. There has been recent progress in blending these two 
sets of variables in ecological and constructionist paradigms. Now, more theories that are 
discursive are emerging due to the influence exerted by the politics of race and culture. 
Before we outline Aboriginal helping knowledge and approaches in relation to social work, it 
is prudent to give a brief summary of western community social work approaches. A brief 
overview of these discourses provide us with five general categories. Although not 
comprehensive, they do provide a good spectrum of available theory. 
Community development theory, structural social work theory and anti-racist theory, 
ecological theory, post-modernist/structuralism theory, and psychodynamic approaches 
describe western social work community theory in broad categories. Community 
development approaches outline a structured analysis determining different levels of 
community involvement in the change process, while structural and anti-racist theory provide 
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consciousness of personal and structural barriers consistent with the Aboriginal experience. 
Ecological theory contains many psychological and social elements that are consistent with 
the Aboriginal view of environmental and historical variables and the roles these play in the 
assessment of social problems. Structural theory also contains post modernist and social 
constructivist language, which opens the door to dialogue between the two worldviews 
consistent with the Medicine Wheel teachings on the sharing of traditions to complete and 
provide balance within the sacred circle of community. Moreover, Social Capital and the 
Strengths based approaches provide a positive framework for practitioners to adopt a 
pluralistic and sensitive community building approach to working with Aboriginal 
communities. 
These western theories appear to have elements which are consistent within the 
community practice with Aboriginal people and appeared present in NCFST's CHCBI. These 
theories are not the only theories that fit the model. However, these theories help illustrate 
the rapprochement between traditional helping approaches, western social work community 
practice, the integration of concepts, and lead to the development of Indigenous social work 
ontology of community practice. 
2. 9.1 Community development approaches 
Cox, Erlich, Rothman, and Tropman (1984); and Rubin and Rubin (2001) provide 
extensive discussion on their community development theory. Numerous alterNative 
community interventions and a general framework from which social work community 
theory derived are advanced. This framework of approaches includes locality development, 
social planning, and social action. Each approach determines a varying level of local 
community and institutional involvement in the change process, and each has a different 
focal point in the community by which to address change. The social planning approach 
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centres on change initiated by expert planners such as in top down initiatives like the United 
Way. This model of community building focuses on macro management of organizing for 
community change. The Social Action model empowers disadvantaged groups and 
individuals and mobilizes them according to democratic values and principles with aims to 
make changes at the local community level. These models are rooted in Marxist thought and 
seek to redistribute power, resources, and decision-making in the community and 
organizations through activities ranging from organization at the community level around 
particular social concerns to lobbying government and agency collaboration. This theory 
outlines various grassroots strategies for forming coalitions, mobilizing community and 
citizens around particular social issues. (Cox et. al. , 1984; Rubin & Rubin, 200 I) 
Anderson-Butcher and Ashton (2004) discuss locality development as multisectoral 
'whole of community' approaches, which serve school children. Social workers affect 
change and procommunity outcomes through interagency, interprofessional, family centred, 
and community collaborations to address the needs of children, families, and youth. Social 
planning involves community collaboration with tactical and technical data driven and 
outcome focused problem solving. Examples of such collaborations are Drug Free 
community coalitions, stakeholders meetings around economic development, Neighbourhood 
Action Coalitions, and community wide strategizing and planning teams, which identify 
service gaps and organize resources and services needed by the community through extensive 
analysis. There are many benefits of collaboration which include: The creation of prosocial 
opportunities which support and empower children and families; The acquisition of work-
related skills by community members; Parental support of professionals; The development of 
mutual communications, shared accountability and knowledge, a broader range of services 
and perspectives, and streamlining of services. (Anderson-Butcher & Ashton, 2004; Mirzahi, 
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1999; Weil, 1996) 
Community Building, as described by Barter (2001) is a mission of reclaiming the 
environment using community driven community focused and family-centred practice 
through interprofessional collaboration and service integration. Collaboration is a community 
initiative and the interventions are primarily in the hands of the parents. Barter's (2001) 
Building community: A Conceptual framework for child protection promotes an approach to 
working with children and families at risk through collaboration of 'second order change' 
such as new innovative methods of service delivery and social problem solving. 'First order 
change' involves changing the rules, organizational climates, and existing working 
relationships to emphasize opportunities rather than problems. In this way, Barter believes 
that diversity and strength support the emergence of new systems and promote growth. His 
approach focuses on empowering people of the community to deal with their own concerns, 
and places them in the positions of experts. Barter's concept of community building 
encourages professionals to become involved by crossing professional and bureaucratic 
boundaries to develop a continuum of services that is responsive to the realities of children 
and families at risk. The social workers in this context tend to be generalist practitioners 
(Barter, 2001, p. 268). 
2. 9. 2 Structural social work. 
Structural social work focuses upon structural change. According to Mullaly (1997), 
radical social work's ideological underpinnings are socialist and Marxist. Mullaly highlights 
several areas of agreement in radical social work literature, which favour socialism and social 
welfare as a dominant norm. Such perspectives view social work as perpetuating social 
problems and disapprove of dichotomizing and separating individual from societal problems. 
Structural theory includes feminist perspectives which highlight the importance of the 
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client's personal life in decoding political theory, and emphasizes the influence of race, 
classism and patriarchy as structurally oppressive forces (Mullaly, 1997, p. 107-1 08). 
Structural theory's dual prong approach addresses discrimination within political and 
organizational structures through [individual] advocacy and argues for change within these 
structures (Mullaly, 1997, p. 1 05). Many describe it as an ecological approach as it uses a 
general model of practice to deal with the "total" system of oppression. Mullaly states that 
structural social work: 
... does not restrict itself to working only with social institutions. Instead, it 
is a generalist model of practice, requiring knowledge for working with 
individuals, families, groups, and communities, always making the 
connection between the personal and political. (Mullaly, 1997, p. 105) 
Radical and structural social work as a conceptual framework returns the focus of social 
work back to the political context of social problems. This view is premised on the belief that 
social problems such as inequality are caused by larger forces of capitalism the lines of 
which fall along race, and geographic region. (Mullaly, 1997) Certain groups become 
marginalized from opportunities and participating in a society in a manner equal to others. 
Mullaly's use of Hegelian Dialectical analysis is derived from social constructivist 
thought which views reality or knowledge as a confluence and interaction between individual 
constructions of reality and overarching essentialist universal truths (e.g. such as the 
existence of universal oppression). Structural theory provides us with an important starting 
point for the treatment of world views and the development of social work ontologies 
grounded in the experience of oppressed nation groups and diverse communities (Mullaly, 
1997, p. 128). Mullaly states this approach "recognizes the place of human consciousness in 
the creation and recreation of human circumstances, but also recognizes that circumstances 
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affect people, and shape their consciousness" (Mullaly, 1997, p. 129). Dialectical analysis is 
a unique aspect of social constructionist and constructivist thought (Mullaly, 1997). 
Mullaly ' s (1997) use ofparadigms provides a framework for formulating social work 
theory within the western social work knowledge base by using Kuhn's concept of 
"paradigms" which Mullaly loosely describes as : 
a taken-for-granted reality or world view that consists of the entire 
constellation ofbeliefs, values, and techniques shared by a scientific 
community . ... does not refer to the beliefs of an entire discipline ... but to . .. a 
cognitive framework from which a discipline or profession views the world 
and its place in it. This framework allows for an analysis of the relationships 
between the scientific thought of a discipline and the social context in which 
it arises. (Mullaly, 1997, p. 18) 
Mullaly, however, lumps all perspectives within a paradigmatic category, which 
subsumes political context and divergent views on nationalism and nation state in favour of a 
constructed and unified nation state. Mullaly avoids discussion on the political reality of First 
Nations people as a client group who do not necessarily view their social problems in the 
same shared reality ' framework' of Kuhn' s paradigms, but as a consequence of differing and 
conflicting worldviews in the context of political, economic, and social subjugation. Mullaly 
does so by treating the unique aspects of First Nation reality and communities as a 
"dynamic" of oppression by the dominant group. He laments: "Ideologies of natural 
superiority and group domination no longer seem to hold the influence they once did in our 
society" (Mullaly, 1997, p. 145). Mullaly, therefore, proposes the social worker work inside 
and outside the government system to affect change (Mullaly, 1997). Mullaly is an 
institutional reformist, with conservative leanings and proposes change through 
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parliamentary and institutional process. 
Mullaly tends to treat groups and individuals as artifacts or discursive aspects of social 
work practice who create their own unique realities (paradigms) independent of extant and de 
facto First Nations political and postcolonial realities. Mullaly does not deal with the obvious 
social and political reality of First Nation peoples as separate nation-states with diverse and 
distinct cultures and traditions. Structural social work acknowledges oppression expressed as 
"cultural imperialism" where the dominant group universalizes experience and culture 
measuring other groups according to dominant norms (Mullaly, 1997, chap. 8). However, he 
dubs collective resistance and assimilation as the "politics of difference" as a way for groups 
to seek recognition and mutual respect from their cultural counterparts. Mullaly suggests this 
would lead to a dual tiered system where one group 's rights are different from the other. It is 
important to note that Mullaly's paradigmatic approach to social work is viewed within the 
context of a unified nation, although multicultural, having some level of uniformity. 
However, Mullaly fails to recognize the most significant aspect of practice realities of social 
work in the First Nations context, which is their desire to achieve national and cultural 
identity. This would entail independent recognition of First Nations cultural histories and 
identities irrespective of normative cultural participation in the mosaic of Canadian society. 
This reality is profoundly structural. 
Bellefeuille, Garrioch, and Ricks (1997) present a similar flavour of structural discourse 
which, according to Barter (200 1 ), is considered community building. They argue for similar 
value based decision-making and personal commitment across structural aspects of 
organizational practice to initiate goal-oriented transformational, community, and 
organizational change. Bellefeuille et. al. (1997) introduce governance models, which are 
decentralized, learning-focused, inter-sectoral, encourage leadership, and which encourage 
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strategic and integrated thinking. These models promote practice orientations which focus 
upon health promotion, conscious participation, the development of child/family/community, 
learning, and promote consumer accountability. They put forward the notion of individual 
responsibility by focusing on the process of individual actions within organizational 
structure. By taking such an approach it is felt collaborative organizational change is not only 
a reality, but will also result in better relationships between agencies, government, and 
community. Citing exceptional practice cases in Canada, the authors point to learning models 
within bureaucracies, which seek to affect change through changing mental models, 
organizational structures, and practice orientations. Bellefueille et. al. (1997) do not address 
the larger political context for structural barriers and assume change will occur with limited 
organizational resistance. Similarly, Bellefueille et. al. ignore discussion on individual 
constituents within bureaucracy and the embedded cultural values or worldviews within 
governance structures themselves as barriers to change. 
2. 9. 3 The structural, anti-oppressive and anti-racist paradigms 
Bishop' s (1994) anti-oppressive approach focuses upon peoples' experiences of 
oppression in different forms in various countries, governments, structures, and communities. 
Oppression may be experienced along class, gender, or racial lines. In reference to Canada, 
she states: 
.. .it is more important to understand fear, and other quiet, invisible, self-
perpetuating methods of control the elite classes have established. One could 
argue that Canada is a very advanced example of invisible oppression. Our 
government is quietly handing our country to our current colonial masters, 
the United States, wrapped, and tied up with a bow. (Bishop, 1994, p. 39) 
Bishop calls for a "power-with" approach to collaborate with those oppressed through: 
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"openness, trust, vulnerability, creativity, risk, emotional expression, honesty, giving before 
receiving ... " (Bishop, 1994, p. 46). Bishop rallies a call for personal and collective healing 
through the raising of consciousness by sharing experiences of sexuality, anger, grief, the 
celebration of our bodies, and friendship. For Bishop, it is through sharing that people 
ultimately discover themselves, and come to acknowledge the ways others experience 
oppression, and participate in the oppression of others. For Bishop, ultimately the goal is to 
unlearn oppression. 
Razack (2002) is in the anti-oppression paradigm. Her book Transforming the field: 
Critical anti-racist and anti-oppressive perspectives for the human services practicum 
demonstrates how racism, homophobia, ableism, and other forms of oppression are 
entrenched in our culture. Razack (2002) forwards the notion that social workers themselves 
need to understand their own location within privilege, subordination, and oppression of 
groups. For Razack, professional behaviors within fieldwork of a practicum may reflect these 
attitudes. Razack commits a chapter in this book to production of knowledge as it relates to 
field location for practicum as one example of how anti-racist social work brings attention to 
oppression within the field of social work. In this chapter, Razack states that the instructor 
has a responsibility to promote awareness of racism in the shaping of their students 
professional identity by actively engaging the student in debate and opportunities to 
challenge oppression to avoid the production of hegemonic language. (Razack, 2002) 
Antiracist social work focuses on how oppressed groups experience racism, provides 
theoretical and practical understanding of how racism is experienced, and explains how 
multiculturalism may be employed to disguise oppressive race relations. Antiracist social 
work is also credited with enabling race groups to develop their own structures and 
organizations against racism. As well, it promotes awareness training, and organizational 
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change through challenging employment practices (Dominelli, 1988). In the United States, 
anti-racist social work has resulted in positive conceptualizations of black perspectives, 
resulting in a moving away from theorizing about race in a pathological way; and the 
reclaiming of history and culture, including language traditions and religions of black people 
(Keating, 2000). Most importantly, anti-racist social work challenges the social worker to 
challenge racism on a personal and institutional level, and questions the Eurocentric 
foundations of social work discourse and the curriculum of social work. It achieves this by 
placing primacy on the experience of oppressed groups such as Native Americans and black 
perspectives. (Keating, 2000) 
Similarly, for Gutierrez, Alvarez, Nemon, Lewis, and Lewis (1996), Multicultural 
Community Organizing (MCO) explores the disproportionate representation of different 
ethnic groups and how these groups are affected by certain social and economic trends. MCO 
also provides us with a means to understand how culture and social location shape human 
experience, identifies specific cultural strengths, and empowers groups based on their unique 
needs. New literature and social work discourse may be derived from MCO experiences as 
well as new ways to organize in multicultural settings and provide direction to organizations 
on how to improve the lives of individuals, children, and families in these groups. (Gutierrez, 
Alvarez, Nemon, Lewis, and Lewis 1996) 
2. 9. 4 Post-modernism and post-structural community approaches 
The post-modem approaches recognize the multiplicity of diverse perspectives, their 
competing agendas and worldviews. These approaches deal with the tensions and the 
underlying unity of individual experiences and coexisting diversity of cultural and individual 
perspectives. Boundaries of post-modem discourse are in relative flux and are open to self-
definition. Individuals and communities define themselves as belonging to or having 
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affiliation to certain groups with which they identify. Special emphasis is upon the 
specialization of knowledge, and epistemic privilege, the knower' s connectedness to location 
and the knowledge oflocation within the learner. Post-modernism leaves us free to create 
new categories, or 'non-categories', such as those who ascribe to both Native and Christian 
cultures, or those who may benefit from new social work ontologies with ethnic spirituality 
as their foundation. These approaches place new emphases on deprofessionalizing practice 
and empowering community guides as experts to inform social work in various contexts. 
This increases the relevance of located knowledge and the validation of extant helpers from 
local or resident traditions and cultures, and the primacy of their helping approaches whose 
preeminence needs emphases. (Ungar, Mealy, Thomas, and Campbell, 2004; Godway and 
Finn 1994; Treat, 1996) 
Harvard professor Robert Putnam forwards the notion of social capital as a necessary 
aspect of community building. Ricks, Charlesworth, Bellefeuille, and Field, (1999); Wallis, 
Crocker, and Schecter (1998); Potapchuck ( 1997) describe social capital as networks and 
norms of civic engagement, which facilitate social action. On social capital Wallis ( 1998) 
comments: "its strength lies in its ability to mobilize diverse interests in a common dialogue 
and ultimately around a shared action agenda." (p. 2) Wallis forwards the notion that social 
capital involves the trinity of collaboration, partnership, and empowerment of communities 
to make public policy which deals with social issues. 
Social capital suggests norms of reciprocity and social trust generate in one system of 
joint activity and carry over into other networks and communities. Social capital has two 
aspects: localized and generalized. The first generates through interaction with family and 
community members, and the latter, connects communities and organizations. These 
activities may range from bowling, community gatherings, common community goals, 
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shared beliefs, or in the direct making of social policy. 
Social Capital can assist community building in public housing to shape the community 
agenda, priorities, influence community outcome, and results in the reinforcing and creation 
of more social capital (Wallis 1998). Wallis (1998) forwards nine factors on the structure of 
Social Capital that are necessary to develop a healthy community. These tangible dimensions 
are: lots of social gatherings, spaces for interaction, catalytic organizations, a safe haven for 
decision makers; links of strong diverse leadership, informal networks and conscious 
community discussion; and underlying conditions such as: community norms and public life, 
and share purpose for community (Wallis, 1998, p. 8). Social capital generates at the 
neighbourhood level, but occurs throughout the whole of community (Potapchuk, 1997). 
Ricks, Charlesworth, Bellefeuille, and Field (1999) apply the concept of social capital to 
the Canadian child welfare context, framing the desire and need for community as a cross-
cultural phenomenon within the context ofthe 'social capital mosaic' of Canada. The idea 
that social capital exists within every community as shared mutual experience separate of 
extant political initiative is attractive. It is suggestive of diverse ontologies a practical means 
to approach community building in a way that values pluralism. The philosophical 
underpinnings of social capital tend to define community needs in an essentialist manner as a 
way of unifying diverse communities. 
2. 9. 5 Individualist and community psychodynamic approaches 
Individualist and community psychodynamic approaches emphasize the internal 
dimensions of the individual as a means to address community health and form a significant 
aspect of community social work perspectives. 
Community Family Therapy (CFT) is one such approach, which focuses upon 
therapeutic interventions with low income families. This approach began in 1937 with the 
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early work ofNathan Ackerman and deals with families as social and emotional units. The 
idea behind this approach is mental health and family problems develop from variables such 
as limited access to research, disinvolvement with civic life, chronic exposure to stressful 
environments, and lack of opportunities for family development. The approach is multi-
pronged and addresses three family and community ecosystems. Clients and therapists expect 
to engage in civic projects that improve the conditions of the surrounding community. 
(Rojano, 2004) 
Working with individual families since the 1980s, the CFT program shows a lot of 
promise. The therapist works intensively with the family and individual family members with 
traditional therapeutic techniques and then begins community engagement. CFT tends to be 
more effective among the middle-class. The express goals of the CFT therapist set it apart 
from other therapies. These goals include increasing the family income above the poverty 
line; increasing availability and access to necessary community resources; developing an 
individualized plan for personal and professional growth in order to foster personal 
responsibility and self-sufficiency, and developing leadership skill and capacity for civic 
engagement (Rojano, 2004, p. 63). According to Rojano, CFT represents a third order change 
where individuals transcend the system, become empowered to join other systems and affect 
first and second order systemic change to the rules and structure of the system. (Rojano, 
2004) 
Gestalt psychology, a humanist psychoanalytical theory developed by Fritz Perls, 
focuses on the innate goodness of people, and assists them in focusing upon the experience of 
the present. This approach helps clients develop awareness through immediate, direct sensing 
and to think about what is happening in the moment. Davison and Neale (1998) describe 
Gestalt as "not merely a collection of techniques; rather it is a set of attitudes about the nature 
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of humankind, a philosophy that values creativity and openness to experience. The Gestalt 
therapist aims to help the patient be as creative and open as a therapist is, to encounter the 
world on an immediate, non-judgemental, non-reflective basis" (p. 512). 
Lewis's (1991) discussion on liberation theology and feminist theory illustrate 
profoundly individualistic approaches, which assist the individual in determining their 
beliefs, and theoretical perspectives, which shape meaning. Religious commitment and a 
strong belief in social justice provide necessary frames of reference for practice. The 
centrality of the participant's belief system and the experiences of the group play a huge role 
in community renewal. The ability of these frameworks to support group work practice 
documents and enables users to "critique, deconstruct and reconstruct the structures and 
experiences of life for the membership" (p. 32). The individual is both the medium and 
instrument by which to affect social change. Both religious and social justice commitments 
create approaches, which mobilize the individual to achieve change (Lewis, 1991 ). 
The transpersonal framework of sharing circles and community councils, suggested by 
Rossing and Glowacki-Dudka (2001), deal with the fragmenting affects of modernization and 
assist in building community. This approach essentializes the need for face to face 
associations to achieve associations in caring neighbourhoods, retain individual liberty to act, 
to access to knowledge, and gain global interconnectedness. Gardner (1989), whose use of 
circles in grassroots community building in the United States was instrumental in engaging 
the community, supports this theory. Sharing circles encourage individual members to 
collaboratively problem-solve, share values, create new governing relationships, and promote 
broad participation. According to Rossing et al., sharing circles also help to define free 
spaces. These spaces are environments where people are able to share their stories face to 
face, define themselves, assert a group identity, learn respect for others, and acquire public 
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skills and civic virtue. The forms of these groups were manifested in community councils, 
volunteer groups, and neighbourhood action groups. Through these circles, community 
members were able to develop deep spiritual connections within the context of diversity and 
multiple perspectives. Listening, learning, and growing closer were a common phenomenon. 
In his book The strengths-based perspective in social work, Saleebey (2006) describes a 
strengths-based approach to casework, individual, group practice, and community 
development. Social work practitioners develop an individualized pedagogy, which frames 
the nature of individual and community social work practice in terms of strength and 
purpose. The practitioner looks at every situation in terms of: "blooms ofhope and 
transformation" (p.l ). This view strongly contrasts with pathologizing theories and 
perspectives, which have dominated traditional social work community practice. Saleebey 
alludes to how the "slave histories" of social work and historical discourse influence the 
negative phenomenology of groups. By focusing on strengths in every aspect of the client 
and community context, Saleebey's approach has an ecological flavour to it. The social 
worker facilitates positive reframing of the client's assets in every aspect of community 
work. This approach also advocates for the client as the expert knower and the one 
responsible for defining themselves. 
Saleebey (2006) recommends a strengths-based approach when working with Indigenous 
groups who have to deal with academia and the prognosticating discourse of neocolonialists 
who pathologize every aspect of these groups' social existence as sequelae to colonization. In 
this way, the current deficit mindset of social work assessments and its pedagogy perpetuates 
oppression and self-fulfillment of its unhealthy collective projections (Duran and Duran 
1995; Saleebey 2006). The six principles of strengths-based helping are: (a) The initial focus 
of the helping process is upon the strengths, interests, abilities, knowledge, and capabilities 
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of each person, not on their diagnoses, deficits, symptoms, and weaknesses as defined by 
another. (b) The helping relationship becomes one of collaboration, mutuality, and 
partnership. Power with one another is preferred over power over another. (c) Each person is 
responsible for his or her own recovery. The participant is the director of the helping efforts. 
We serve as caring community living consultants. The healing process takes place on many 
levels. (d) All human beings have the inherent capacity to learn, grow, and change. (e) 
Helping activities in naturally occurring settings in the community are encouraged in a 
strengths-based, person-centred approach. (f) The entire community is an oasis of potential 
resources to enlist on behalf of service participants. Practitioners consider natural familial 
resources before segregated or formally constituted "mental health" or "social services" 
(Saleebey, 2006, p. 174-181). 
2. 9. 6 Ecological theory 
Ecological theories have emerged in attempts to address health at various levels within 
the community. These community collaboration theories have emerged around specific social 
problems such as child maltreatment. Belskys' (1980) multi-levelling etiology of child 
maltreatment, an ecological theory, looks at the mutual nature of abuse and factors such as 
individual, child, or parent histories. Ecological theories recognize deep relationships 
between environment, culture, the individual, and social causes of behaviour, and is deeply 
committed to a developmental-prevention approach, which seeks to reduce the risk for child 
abuse. 
Tomison and Wise (1999) identify three holistic interventions, which focus on 
community at three different levels described as: early intervention projections, cross-
sectoral collaborations, and whole of community initiatives focused to reduce child 
maltreatment. Their ecological theory recognizes the multidimensional nature of child abuse 
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and neglect and attempts a combination of approaches including the strengths-based 
perspective, social capital approach, and a whole of community approach which focuses on 
the: 
Strengthening of partnerships between families, governments, business, 
unions, religious organizations, as a means of integrating private and social 
responsibilities, for families. (Tommison & Wise, 1999, p. 12) 
This approach encourages participation between professionals, the community, and works 
through multisectoral roundtable discussions (Tommison & Wise, 1999). Tommisson and 
Wise, cite the Front Porch Project as an example of this approach. In this project, 
community members volunteered for community-based training, which provided training and 
knowledge on child maltreatment and preventions on the reporting and prevention. This 
approach has resulted in measurable success in North America. 
2. 9. 7 First Nations social work ontology 
Cultural consciousness involves recognizing the role cultural traits play in shaping 
identity. This consciousness assists workers to reframe experiences in an empowering 
manner, consistent with Aboriginal political reality. Aboriginal clients are then able to 
differentiate between structural issues and personal responsibility. In this context, family 
systems and the dominant social and cultural reality become a smaller aspect of client 
perception; while the relevance of their direct shared experiences become the focal point for 
action. Clients often identify with this reality rather than with any one single community 
method, which only incorporates a small segment of the client's perceptions. (see Figure 2) 
Alfred (1999), Bastien (2003), Battiste (2000), Hart (2002), Rutledge (1992), Sams 
(1998), and many others, assert that the First Nations people of Canada have their own 
helping traditions, philosophies, and healing practices. These many diverse traditions and 
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ceremonies are based on a unified Aboriginal world view premised on the cosmology of the 
Medicine Wheel. The underlying values of the Aboriginal worldview are different than in the 
western worldview. Hart forwards the Medicine Wheel as a central symbol used for 
understanding diverse community issues and perspectives in a holistic manner. The teachings 
of the Medicine Wheel are far-reaching in their application, and address issues, which 
include education, research, social problems, including racism, sexual abuse, personal, and 
intergenerational healing. The Cree, Navajo, Mohawk, Seneca, Lakota, Anishnabwe, and 
many other First Nation cultures use the Medicine Wheel as a mimetic symbol for 
representation of world view. A mandala is also used in other Indigenous cultures such as the 
Sri Y antra in the Indian Hindu culture, the Coptic cross in the Celtic traditions of Western 
Europe, or the Dharma wheel of Asian Buddhist cultures. Its interpretations differ culture to 
culture and nation to nation. However, each promotes a cosmology which promotes harmony 
and integration between the individual and the universe. 
In Aboriginal cultures, the Medicine Wheel is the symbolic representation of the 
individual and the membership of the four races or peoples, to the sacred hoop of creation 
and frames this in relation to the cosmos. It is used both as a map for determining spiritual, 
mental, emotional, and physical health, intergenerationally, across dimensions of individual 
human development (cradle to grave), and map for identifying community health. In 
addition, it is the way one must follow order to seek "Mino-Pimatisiwin" the 'good-life' as 
described by the Cree peoples. The teachings of the Medicine Wheel include many symbolic 
references to animals, ancestral spirits, and other races in order to contextualize one's race, 
culture, and to honour the intergenerational contributions of ceremonial participants. 
Symbols help people to view lifespan as a learning process. Intricate balances of harmony 
between the quadrants of holism are necessary, as influence in one area affects the whole. 
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The Medicine Wheel also contains teachings, which deal with human existence, specifically, 
one's relationship to the physical universe, and the way one must relate to the global 
community. (Hart 2002; Sams, 1998; Weaver, 2002) 
Problems are processed through the lens of community. The applications of the Medicine 
Wheel to sharing circles provides a transpersonal relational environment which permits 
participants to see the good in all things, and to view themselves as "being-in-becoming" 
(Hart, 2002, p. 40-59). The teachings and practice of sharing circles are contained in the First 
Nations worldview, helping philosophy, cultural traditions, and healing practices and are 
reflected in the Medicine Wheel. The Medicine Wheel symbolically represents sharing 
circles with human beings and their inner life as the sacred objects. 
The Medicine Wheel conception of wellness is harmony and balance between 
interconnected aspects ofthe individual, family, community, and tribal life. This fundamental 
connection between mental health and community life is the foundation to Aboriginal 
helping. (Van Uchelen, Davidson, Brasfield, Quressette, & Desmerais, 1997) Taking the Red 
Road refers to a holistic philosophy embraced by many Indigenous cultures as a proper path 
or way to live according to traditional knowledge. The knowledge of this path is in the 
practice of the Medicine Wheel. Black Elk, a Lakota elder and healer shares his vision of the 
Medicine Wheel and its application to human existence: 
I was standing on the highest mountain of them all, and around about 
beneath me was the whole hoop of the world. And while I stood there, I saw 
more than I can tell and I understand more than I saw; for I was seeing in a 
sacred manner the shapes of all the things in the spirit, and the shape of all 
shapes as they must live together like one being. And I saw that the sacred 
hoop of my people was one of many hoops that made one circle, wide as 
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daylight and as starlight, and in the centre grew one mighty flowing tree to 
shelter the children of one mother and one father. And I saw that it was holy. 
(Honore, 1997, p. 3) (see Figure 2) 
The Medicine Wheel is a symbolic representation and roadmap for community and the four 
races ofthe planet and a means for promoting inclusiveness of these communities within the 
context of peaceful, strengths-based coexistence. Mutual interdependence is necessary for 
wholeness and balance within the self, community, and the wider global community. (Hart, 
2002) 
The universal cosmology of the Medicine Wheel innervates every aspect oftradition and 
ceremony within cultural helping traditions. This approach affirms the context of individual 
and shared space with others. The wheel also reflects the values of harmony and connection 
humans may have with each living creature in the universe affirming the place of each. Life ' s 
journey, according to the Medicine Wheel is a circular progression with a purpose to share 
and participate in the circle of community. By sharing one personal journey within the 
framework of healing circle, one engages in a transpersonal process with others. Thus, one is 
able to articulate his or her wholeness in the context of the larger community. (Hart, 2002) 
(see Figure 2) 
Within the First Nations, helping traditions healers may be women or men who perform 
ceremonies, pass stories along, or use herbs to heal. Honore suggests that healers are 
distinguished from shamans who enter into another state of consciousness to heal. Shamans 
have intimate knowledge of First Nations culture herbs and healing medicines, values, and 
knowledge of traditional conduct to heal others. They have the intimate ability to enter the 
world of the sick in order to heal the person. (Honore, 1997) 
Ceremony serves many vital functions. For Bastien (2003) it helps to distinguish Native 
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identity from non-Native and means to identify with an Indigenous identity. Ceremonies 
centre a person and give them strength to engage in learning. According to Hart (2002), these 
acts range from symbolic acts to highly organized community activity involving many 
people. The purpose of ceremony is to cultivate the spirit. Ceremonies include established 
traditions of smudging, praying, naming ceremonies, feasts for the dead, vision quests, moon 
ceremonies, and sweat lodge ceremonies. Native American rituals and ceremonies are highly 
creative techniques for guiding ethics and social behaviour, and have a healing effect, which 
provides powerful group empathy, and cohesion, which reinforced individual self-esteem. 
The healers that facilitate these ceremonies have to go through years of intense study, must 
study life round them, and be able to demonstrate respect and appropriate use of skills. (Hart, 
2002; Battiste, 2002) 
Sharing circles are present within many Aboriginal cultures used for many activities, 
from hunting expeditions to sharing information. People share information in circles. Elders 
and helpers in the communities facilitate these ceremonies in the context of circles to share 
their teachings. This is one of many ways First Nations communities approach healing, in 
culturally diverse urban environments. Through voluntary participation, community members 
from diverse cultural backgrounds may achieve personal integration and healing through the 
participation within these circles. The spiritual teaching of the Medicine Wheel often 
manifests itself in these circles. Theses circles often acknowledge transcultural relationships 
as a means for achieving personal balance, insight, and growth. In this way, insight into self 
occurs through other's shared history, current experiences, and visions for the future. 
(Bastien, 2003; Harp, 2002) 
Ceremonial engagement in circles involves sharing and framing personal experiences 
across previously perceived generation gaps and permits one to reframe old experiences in 
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light of new experience. This generates new learning experiences, helps people express and 
integrate emotions, and contextualize divergent perspectives. Hart (2002) states: 
Ceremonies help establish connectedness and balance and help harmonize a 
person's physical, emotional, spiritual, and mental aspects, not only within 
but also beyond the individual. These processes can extend to groups of 
people by coming together. People, can experience being one entity. Sharing 
circles support this level of connection, balancing, harmony, and holism. (p. 
98) 
Traditional teaching practices encourage members in their individual healing, and families 
receive support to establish new connections within these group. (Hart, 2002.) 
According to Ross (1996), healing circles were helpful in breaking down professional 
barriers, and assisted participants in learning about intergenerational effects of substance 
abuse at Hollow Water, Manitoba. In this way, NCFST introduced various members of their 
prevention team to the community. At times, the helpers use the circle format in Community 
Councils to disseminate information and run programs. Alternate sentencing programs across 
Canada use the Medicine Wheel teachings. They underscore the restorative justice circle 
approach used to bring the victim and the offender together. (Ross, 1996) 
Smudging is a ritual that is part of many ceremonies in Native American Culture. It is a 
ceremony for purification and preparation for prayer and focusing on the creator. It usually 
involves the burning of sage, but may also use cedar, tobacco, and sweet grass in a seashell 
or natural container. The smoke washes over the participant in specific movements away and 
down arms to purify them. (Rutledge, 1992) 
The sweat lodge is a ceremony of purification in which the lodge itself reflects the womb 
of mother earth. The ceremony is central to beginning any community activity which 
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involves healing the individual community members. It is a ceremonial mound constructed in 
a ceremonial and symbolic manner out of willow branches and then covered with canvas or 
animal skins, with a door facing the east, symbolizing openness to the Eastern direction of 
the Spirit and healing. With the lodge, the helpers dig a small pit in the centre where they lay 
grandfather rocks throughout the ceremony. Helpers place these red-hot rocks in the centre. 
Throughout the ceremony, the healer places medicine and water upon the rocks. Within the 
sweat and the resulting ceremonies, participants undergo a discovery, or rebirthing process. It 
becomes the literal rebirthing of the person within the context of creation, or the earth's 
womb. Within its intense environment, participants discover a spiritual reality, which 
transcends time and provides vision for the future. For many, it is a rebirthing experience of 
significant magnitude. The sweat lodge is one of the most sacred ceremonies in Pan-Indian 
culture. Sweating also assists in the physical purification of toxic elements of people who 
have undergone substance abuse. (Honore, 1997; Rutledge, 1992) 
The practice of the pipe ceremony represents the active and dynamic relationship 
between male and female energies in the community. The healer teaches that participants 
must spend their lives in service one to one another within the circle of life, and how we each 
are able to share, offers prayers and vision together. After one becomes a pipe carrier, they 
acknowledge the acceptance of Aboriginal traditions and ceremonies as a way of life. It is a 
ceremony of deep affiliation and inclusion, which affirms life in a spiritual manner and 
transcends cultural differences. It also represents one's commitment to teach the Native 
American way to Natives and non-Natives alike. Rutledge, a Plains Cree pipe carrier of 
mixed heritage speaks on Native American Spiritualism: 
.... .is not a religion or an organized system of faith and worship. It is a way 
of life- a path. It teaches reverence for mother earth and thankfulness to all 
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who inhabit it. Many of our ceremonies and rituals are preformed to give 
thanks to the earth and sky for sustaining us. When we eat meat, we give 
thanks to the creature that provided us with nourishment. When we pick 
sage, we leave tobacco in thanks to the Creator for providing it. We give 
thanks to the Creator as walk through our path each day in celebration of 
life. (Rutledge, 1992, p.1 0-11) 
Medicine pouches are small bags which contain medicine and other artifacts of personal 
spiritual significance that assists the wearer in personal healing. Through prayer, the creator 
reveals what the person is to be placed within the pouch. (Rutledge, 1992) By wearing the 
pouch and relating its carried contents to historical aspects of self, the wearer is able to make 
vital historical connections to people who have contributed healing to their path. 
The practice of women' s moon ceremonies often involves elders and women of various 
ages. This ceremony empowers women as leaders, promotes cohesiveness among women, 
affirms their role as life givers, recontextualizes, de-objectifies and depoliticizes women's 
roles and helps them to connect to their community. Every month during menstruation young 
women would receive teachings on sex, parenting, and basic life skills, including various 
aspects of womanhood. This includes teaching around berries and their symbolic teachings to 
the sacredness and power of womanhood, and assists with the sharing of responsibilities 
within the community. (Anderson, 2000) 
Cultural celebrations such as Pow Wows, drum socials, and gatherings assist community 
members to reclaim cultural identity, celebrate diversity, and provide a venue for individuals 
to contribute their gifts from a place of strength and cultural identity. According to Hart 
(2002), the Aboriginal approaches, knowledge, and ceremonies have been crucial in assisting 
Urban First Nations reclaim First Nations knowledge and culture, and have been effective in 
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the decolonization of communities. 
Lakota philosophy and other Aboriginal traditions stress the importance of extended 
family and kinship ties over individualism, and accomplish this by reconnecting the ego to 
spiritual dimensions of self. Lakota cosmology and its emphasis on a non-material , 
trans personal reality of the Medicine Wheel as a means to personal and community health is 
an important contribution to Aboriginal social work. Medicine men, healers, and community 
members become instruments of the trans personal nonmaterial world, or the 'spirit' world to 
assist the person and community to a place of health. (Voss, Douville, Soldier & Twiss, 
1999) 
Lakota philosophy' s belief system claims that abuse, rejection, and neglect affect the 
'Nagi' our human soul, and 'nagilia'-human' s spirit which is a part of him which interacts 
with the spirit world, and the woniya- the intellect. Each of these aspects of a person's self 
strengthens the other, and assists the person who is on a journey through the material world. 
Ceremonies are a means to regain the loss of soul and recover from traumatic experiences 
(Voss et. al., 1999, p. 235). 
Morrissette, McKenzie, and Morrissette (1993) suggest the development of an 
Aboriginal model of social work practice. Their model has four key principles. These are 
recognition of a distinct Aboriginal worldview; consciousness of the impacts of colonization; 
cultural knowledge and traditions of retaining Aboriginal identity and collective 
consciousness; and empowerment as a method of practice. The Aboriginal social work model 
emphasizes clan and kinship connections and recognition of a special relationship each 
person has to the creator. Groups make decisions through shared understanding, mutual 
interdependence, and consensus building. These helping groups view problems as distinct 
symptoms of the impacts of colonization; this includes economic dependency, poverty, 
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substance misuse, internalized violence expressed as violence against women and children, 
and the incidence of child welfare concerns as ongoing to attempts at coercing assimilation 
(Morrissette, et al., 1993, p. 92). 
The final aspect of Morrissette et al. 's model is empowering clients on three different 
levels. These levels are: the interpersonal levels- personal construction of reality; on 
transpersonallevel, which is the construction of knowledge and social analysis based on 
shared experiences across cultural communities; and the community level through 
empowering processes which leads to increased social consciousness, addressing issues such 
as inequality and historical awareness and the current political context. This empowerment 
highlights individual involvement through personal and community engagement. Traditional 
approaches to helping assert that in order for one to transcend self-blame, renew hope, and 
acquire motivation to change, social support is necessary. 
Efforts such as Winnipeg's Ma Mawi Wi Chi ltata Centre, a community-based program 
based on Aboriginal philosophy, is one successful example of an Aboriginal model of social 
work practice. Professional acceptance of an Aboriginal worldview was foundational to 
success. This program is in the community, and run by Aboriginal members of the 
community. Staff participated alongside community members in feasts, ceremonies, and in 
social and political matters relevant to the community. The approach encourages consumer 
participation, and decision-making occurs in assemblies organized by the 500 youth 
participants. As a result, the youth developed new knowledge, were empowered in the 
aforementioned areas, and were able to develop an institutional response to needs in their 
community. Traditional interventions were sensitive to clients and the helpers took account 
of individual identification with culture. When appropriate, facilitators used traditional 
approaches with community members. These included the use of the pipe, medicines, use of 
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elders, sweat lodge, and healing circle. Many youth expressed a renewed interest in 
Aboriginal spirituality. Morrisette et. al. (1993) suggest a blending of traditional and 
conventional social work helping. 
Voss, Douville, Soldier, and Twiss (1999) introduce the concept oftribal and Shamanic-
based social work as a way to integrate Indigenous Lakota perspective and philosophy and as 
a means to frame social theory, practice and social policy. They posit that such an approach 
is consistent with Saleebey' s strengths approach and Kohut's self-object theory and is 
foundational for individual and community health and well-being. The authors appropriate 
this in response to social work discourse between 1980-89, which they describe as a: 
form of intellectual colonialism and oppression that perpetuates the 
invisibility of American Indian philosophy and thought in social work 
theory, policy, and practice and further imposes a therapeutic ideology 
emphasizing culturally incompatible methods and ideals." (Weaver, 1999, p. 
230) 
Voss et. al. (1999) declare that we are currently experiencing an Indigenous renaissance 
where traditional knowledge is gaining credibility as an alterNative approach to individual 
and community health, complementing eastern and western models of spiritual practice. On 
the Cheyenne River Indian reservation at Eagle Butte South Dakota, the alcohol treatment 
program and delinquency prevention program use traditional approaches to healing. These 
also include a sweat lodge, pipe ceremony, fasting, vision quest, and sun dance. This is the 
Red Road approach to healing. (Voss et. al., 1999) 
Weaver (2002) states there is a growing trend to affirm the legitimacy oflndigenous 
cultural values at a grassroots level in various sociology and social welfare settings. He 
believes Native perspectives based on resiliency, may reframe controversial topics like 
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casinos on reserves, and assist us in informing new approaches to practice. 
The application of the Medicine Wheel teachings have been one way First Nations 
communities have been able to establish a united front in their political affairs and keep the 
focus of community health on structural social and political realities. 
In his book W asase, Alfred (2005) describes the ceremonial way as preparation for 
battle, which encourages, unity, strength, and demonstrates commitment to battle. Through 
the practice of ceremony, Onkwehonwe or Canada' s original people will regain freedom and 
self-sufficiency through reconnection with spirituality. Alfred comments: 
Freedom and becoming self-sufficient by confronting the disconnecting and 
fear at the core of our existences under colonial dominion. We are separated 
from the sources of our goodness and power: from each other, our cultures, 
and our lands. These connections must be restored. Governmental power is 
found on fear, which is used to control and manipulated in many ways; so, 
the strategy must be to confront fear and display the courage to act against 
and defeat the state's power. (Alfred, 2005, p. 20) 
Mercredi and Turpel (1993) and Alfred (2005) believe that First Nations spirituality will 
eventually lead to the increased solidarity on a political front, in a powerful non-violent 
manner. Both authors allude to the satygrahas teachings of non-violent resistance of 
Mahatma Ghandi, and its power to affect political changes in India, as evidence of the 
transformative power of spirituality and non-violent resistance. 
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Chapter 3: Practicum Description 
This research practicum focused upon the role of the community social worker to engage 
mixed First Nations communities. Social workers developed, coordinated, and implemented 
a coordinated holistic program based on the teachings of the Medicine Wheel at an inner city 
First Nation non-profit housing complex in Scarborough, Ontario during a four-month period 
from September 2005 to December 2005. 
The practicum agency was Native Child and Family Services of Toronto (NCFST). This 
agency provided services to urban Aboriginal people residing in Toronto, including family 
support, child welfare, and youth services. The agency was delegated provincial protection 
services in 2004. NCFST is a fully delegated child welfare agency responsible for urban 
Aboriginal children and families residing in the Greater Toronto Area. Similarly, other 
ethnic groups have assumed child welfare responsibilities in Toronto in response to the 
unique religious and cultural diversity. These groups require sensitivities better served by 
their community's members. Among these organizations are: Catholic Children's Aid 
Society, Jewish Child and Family Services of Toronto, and South Asian Child and Family 
Services of Toronto. It is within an environment of diversity that Native Child and Family 
Services of Toronto has initiated prevention services to bolster the overall community health, 
assist the wider community in the protection of Aboriginal children in the urban setting, and 
to provide community building initiatives that address issues of poverty and access to social 
services. 
The practicum site is at Gabriel Dumont Housing Complex, a not-for profit housing 
complex for people ofNative ancestry run by Metis Housing Inc., a subsidized Aboriginal 
housing initiative receiving federal and provincial sponsorship to assist Aboriginal families 
access affordable housing. 
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Gabriel Dumont Complex provides housing for approximately 80 families-350 residents 
comprised primarily of First Nation ancestry, of Mohawk, Ojibwa, Seneca, and Cree nations 
from Ontario and other parts of Canada. 
NCFST ensures that all clients receive culture-based, supportive, and preventative 
services. This includes agency programs such as Aboriginal Head Start, Parent Drop-in 
Circles, therapeutic counseling services, and Mooka' am, a counseling program for victims of 
sexual abuse. A necessary aspect of this work is developing cross-sectoral partnerships with 
service providers such as East Scarborough Boys and Girls Club, and Eastview Elementary 
School. 
NFCST rented an apartment at the housing complex from which to run services. Eighty-
five percent of residents are single parent families and five percent are grandparents raising 
grandchildren. During this time, there were many open child-protection cases at Gabriel 
Dumont (GD). The high volume of open child welfare cases and the complexity were of 
growing concern to the Aboriginal community. NCFST is the largest Aboriginal social 
service organization in Toronto and, as such, had special interest in bridging services to the 
community. The agency has a child welfare and prevention department, as well as, a youth 
and healing department. There has been an historical relationship between the GD 
community members and NCFST, as this agency has been operative for 14 years, and has 
made continued efforts to provide prevention services and child welfare services responsive 
to the needs of the community. 
The practicum consisted of 560 hours of direct coordination and facilitation of new 
services and community change initiative by use of a practicum student, Rey Singh, in the 
role of a community outreach worker and representative ofNCFST. The practicum student 
assisted a supervisor in the development and coordination of the full range of community 
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services to the community. Charlene Avalos supervised the practicum. 
The practicum focused on community engagement, outreach, program development, 
coordination, and delivery working with community members to organize cultural events, 
cross-sectoral awareness, and collaboration. 
A few months prior to this practicum, NCFST's Early Years department had 
implemented an early intervention program to Aboriginal families with child welfare 
concerns. In addition, NCFST also managed an Aboriginal Head Start Program at the local 
elementary school accessed by children of this community for 10 years, with a high degree of 
participation from parents in the community. 
Apart from these programs, much of the work began at the start of the practicum and 
with recruiting a suitable worker volunteer/researcher to assist in the establishment of 
prevention services to the community. It was felt that NCFST had to place workers in the 
community in order to break ground, develop rapport with the community, and ultimately to 
establish ground-level community services. NCFST prevention supervisor Charlene Avalos, 
a Master of Social Work, who had worked with NCFST since its inception, invited Rey 
Singh to assist in the initiative in the summer of2004. Charlene Avalos had previously 
developed a mental health tfierapeutic services model within a traditional cultural framework 
to provide therapeutic services to sexual abuse survivors served by NCFST. 
Community governance in many Aboriginal communities occurs within a context of a 
sharing circle. NCFST' s use of sharing circles and ceremony demonstrated a powerful 
cultural means for staff to connect with community members to vision for their community, 
to set community goals, outline community needs, organize socials within the community, 
and develop community enhancing programs within the housing complex. Using community 
councils and sharing circles was an effective way to mobilize the community to work with 
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agency to meet its own needs. 
Prosocial activities in the community such as: weekly craft nights, community kitchens, 
sharing/healing circles, adult health outing at the YMCA, Friday night youth club for 
children 5-15 soon emerged in response to areas of need identified by community council. 
Rey Singh and Charlene Avalos mentored leaders to these groups. The participants and 
facilitators included community members from the greater Toronto Aboriginal community 
and the local GD community, and community youth. The community council was comprised 
of community members that were fully involved in the organizing of Drum Socials and 
Gatherings, recruitment for sweats and moon ceremonies, breakfast and after school 
programs, and sustainable economic development initiatives such as employment readiness. 
This high degree of community involvement represents a greater ownership for community 
welfare by community members. 
The practicum work focused upon expanding agency services to Gabriel Dumont by 
promoting the relationship that exists with NCFST. The practicum student's perspective and 
certain aspects of the practicum work are documented in the form of a reflective journal. (see 
Appendix 1) The student emerged with having gained insight to internal, personal, and 
structural impediments to engaging community change, and working within the constructs of 
formal cultural model services. Newsletters constructed as a community tool also served as a 
type of recording instrument. (see Appendix 2) The practicum student used newsletters to 
encourage community collaboration and serve as a vital information link for agency services. 
The newsletters also highlighted weekly opportunities for community members to participate 
in community activities. As well, the practicum focused on providing employment services to 
assist local youth and adult employment. NCFST ran employment programs in partnership 
with local municipal and provincial government sponsored programs. NCFST's Supervisor 
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Avalos and Singh developed cross-sectoral partnerships with the City of Toronto, East 
Scarborough Boys and Girls Club, Scarborough YMCA, Local City of Toronto Police 
Detachment, Eastview School and local schools to assist neighborhood barbecues and 
community events whose themes centred around non-violence and the promotion of 
community wellness 
NCFST workers Avalos and Singh developed a coordinated holistic community building 
program which used talking circles to engage the community in councils and to work with 
elders and healers. The coordination, implementation, and facilitation of community 
programs by Avalos and Singh were instrumental in connecting the GD community with 
NCFST services in 2004-2005. Some community members received mentorship to assist the 
running of community-based programs such as community kitchens, weekly guitar group, 
and adult health programs. Mentored services utilized an incentive-based honouring system 
for participation in the form of food vouchers. This Aboriginal honouring approach helped to 
provide strong personal motivation and acknowledgement of participants' efforts and 
affirmed their capacity to contribute to their community's wellness. These members showed 
high capacity and skill in many areas, from cooking to organizing, to assist their community. 
As a result of this positive reception in the community, NCFST invested more into its 
prevention services and established a community house in the fall of2005, and even hired 
some qualified community members. (see Table 1) 
The practicum student explored how First Nation culture plays a central role in 
community settings through intensive involvement in outreach, community initiatives, and 
traditional ceremonies. The purpose of the practicum was to help the student develop a deep 
experience-based understanding of how a diverse First Nations agency used Aboriginal 
knowledge and traditions in the community building process. The result was an emergent 
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First Nations community practice ontology in which culture plays a central role. This 
ontological framework also suggests a transcultural framework of practice based on the 
teachings of the Medicine Wheel and other mandala-based Indigenous worldviews. 
Charlene Avalos had also identified gaps in services to the community as part of an 
environmental scan conducted in October 2004. 
3.1 Practicum Supervisor 
Charlene Avalos has worked in Aboriginal communities across Canada as a social 
worker for over 25 years. Charlene is one of the founders ofNCFST and was instrumental in 
its organizational development. Charlene Avalos developed the first Traditional Therapeutic 
Healing Program in Mental Health in Canada, in Toronto, for NCFST, merging traditional 
healing traditions with European gestalt and Psychodramatic therapeutic techniques. 
Charlene has a deep connection and heart for First Nations people. Charlene has been 
adopted into the First Nations community through family affiliation and is accepted as a 
strong advocate for the Aboriginal community in Toronto. Charlene also held some close 
connections with former clients and relatives residing at Gabriel Dumont Housing 
Community. 
3. 2 Limitations 
The First Nations Cosmology and cultural foundations of the Coordinated Holistic 
Community Building Initiative (CHCBI) at GD are rooted in traditions that are centuries old. 
However, the recent marriage between the practices of community social work within the 
context of Aboriginal healing traditions in the domain of community development represents 
a modem confluence. This emergent ontology was the outcome of the facilitators' 
cumulative educative experiential learning, work experience, and interaction with traditional 
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healers and elders of various First Nations groups, and work initiated during this practicum. 
The CHCBI approach used by NCFST is also called the Medicine Wheel or may be dubbed 
Aboriginal social work ontology. This ontology suggests the development of a transcultural 
model of inclusive community practice, which may be helpful in a variety of community 
settings. It may be used to develop services and community enhancement in settings where 
cultural diversity adds to the complexity of practice. 
The Medicine Wheel was central to the CHCBI used in Scarborough and provided a 
means to integrate and contextualize western community work approaches such as locality 
development, community organizing, strength-based approach, asset mapping, economic 
development, and therapeutic techniques into the cultural framework of healing circles. This 
ontology raised social consciousness among participants and permitted community members 
to find their place of contribution within the community. It also accomplished this for Avalos 
and Singh. 
Such an approach was highly individual, and yet integrative in how it raised 
'togetherness' consciousness and created deep bonds of mutual trust and sharing. It also 
framed community efforts in terms relative to the practice of First Nations culture, a place of 
personal identification for participants. 
This report is exploratory and investigates the process of community building by First 
Nations communities in an urban setting. There was interest in how Aboriginals adapted to 
the pressures of living in a marginalized community setting among immigrant cultures. As 
well, it demonstrates how a group of individuals within this community initiates change 
based on their "Indianness" and diverse cultural affiliations. 
This discussion acknowledges the ethnic diversity within First Nation communities, and 
the increasing scope and influence of Pan-Indian Spirituality among First Nations. These 
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communities are full of 'brave ones' who beat a new path into this new millennium. These 
First Nations people courageously connecting with people and communities from around the 
world in their own backyard. They seek to understand themselves and others more fully. 
They seek to encourage one another and provide direction and support for each other's 
children so that their children may live "the good life". The community members of GD 
bring their unifying spiritual strengths and special colours to the Canadian Mosaic powerfully 
demonstrating to the rest of Canada that Native spirituality and culture can play a central role 
in the healing of their community. 
The people of GD in Scarborough, Ontario face marginalization on multiple fronts every 
day. Yet their story is about community members who transcend this reality, who make a 
difference in each other's lives. It is a story about how people find strength to address their 
personal healing in an urban landscape, the tragic intergenerational impacts of the residential 
school experience; and confront ongoing marginalization by the Canadian public. This is a 
story about people who rediscover their purpose through culture. It is about NCFST, who 
shoulders the burden of its community and who is willing to intimately involve and invest in 
the community it serves. This is a story of hope and spiritual empowerment that defines a 
visibly diverse group of people who live in one neighbourhood and recognizes their capacity 
to make a difference. This is a story about defining and actualizing community in the context 
of urban sprawl and undefined and unexplored categories of racial and ethnic divisions. Most 
importantly, it is the story of the change, change in the most extreme circumstances, in the 
darkness of ubiquitous ambiguity, where many discover renewed connection to their 
Aboriginal community, and discover the strength. It is also the story about how everyone 
can make a difference, and how the Aboriginal heart transcends victimization as guiding light 
to the different nations of the world-individuals and communities who, in spite of 
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experiencing oppression and persecution on a daily basis, stand to assume their rightful place 
as co-creators. 
3. 3 How '!' Came to East Scarborough 
When I arrived in Toronto in 2004, I was curious about the influence of spirituality in 
social work practice. In essence, I wanted to explore people ' s inner motivations for 
practicing social work in the area of child welfare and community development, and to 
understand the role of spirituality in practice. I suspected that because social work' s early 
connections to the settlement house movement, missions work, and residential schools of the 
high churches- Anglican, Catholic, and United Churches, that spirituality, in some form, still 
influenced social work practice in Canada. In similar fashion, I suspected that the Aboriginal 
community had their own cosmology, traditions, and spiritual ways of helping. 
Additionally, neo-Marxist social work theories and postmodemist critique had cast 
Christianity and its influence in colonization in a malevolent manner. To what extent did 
personal faith influence people' s motivations for helping in social work? By extension, I 
wondered how religious leanings and roles either assisted or hampered the progress of clients 
in these communities. To what extent may spirituality help others? Do social workers still 
oppress Aboriginal peoples and communities? With the recent emergence of holistic 
approaches to helping in community social work discourse, I was particularly interested in 
how the different Aboriginal communities approached healing and prevention, and the 
influence of faith and spirituality in practice. When I first arrived in Toronto, I sent out 
participant request letters to various social work organizations in Toronto to participate in a 
cross sectoral study of spirituality. 
My study was received with much interest and acceptance by all the aforementioned 
with the exception ofNative Child and Family Services of Toronto. (I later found out that it 
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was because I had asked the wrong person.) This was very disappointing to me as most of my 
prior work experiences were with First Nations. I grew increasingly conscious of my own 
oversights and internalized presuppositions I was bringing to the discovery process. To be 
honest, I was growing increasingly aware ofthe diversity of the First Nations community 
myself. Part ofthis 'false consciousness' was the growing realization of the Aboriginal 
community' s reluctance to share intimate aspects of their cultural traditions and healing with 
an outsider who had no Aboriginal heritage. I discovered that this was due to the exploitation 
many Native cultures have experienced. It has been an uphill struggle for First Nation 
communities to gain recognition of their individual cultures. Many Aboriginal clients in the 
urban landscape are still in the process of reclaiming their Native identity due to migration 
and other issues. In Toronto, there is an ever-growing consciousness of Pan-Indian 
spirituality and its role in assisting the community to reclaim culture. 
About this time, Charlene Avalos, a supervisor of the Mental Health and Wellness 
department at Native Child and Family Services who had worked extensively with Toronto 
urban Aboriginal groups in Toronto, contacted me. I had left my name at the agency through 
a contact. Charlene contacted me and I told her of my interest in the role of spirituality in 
social work practice. It was providential because Charlene had developed and ran the 
Mooka'am program, which focused on integrating Native spirituality and its holistic healing 
practices into the prevention programs run in Toronto as a central program ofNCFST 
prevention services. Charlene had focused much of her work on the dialectical relationship 
between European origin gestalt/psychodramatic therapies, and their cultural counterparts 
embedded within Aboriginal cultural and ceremonial practice. She had done much 
groundbreaking work in this area integrating, learning and teaching, and developing a new 
Aboriginal therapeutic ontology with Ontario elders and healers and working with many 
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Aboriginal community members. Charlene was looking for assistance to establish prevention 
services on behalf of NCFST to the community at Gabriel Dumont Housing Complex in East 
Scarborough. NCFST wanted to invest in a new approach with their community in 
Scarborough using a cultural approach based on wellness and strength. 
My invitation into the community building activities ofNCFST was the beginning of a 
beautiful affair of both self-discovery and enlightenment, of finding community in 
discommunity, and finding myself within the sacred hoop of the Aboriginal community. 
3. 4 Outing the Observer 
When I first arrived in the community, elders and teachers told me that Aboriginal 
Spirituality taught them to regard me as part of the sacred circle of community. I was told 
that my biracial identity would bring balance to the community for whom I worked. I carried 
out different facets of my community work through experiencing cultural activities and 
engaging people within the framework of First Nations traditional helping approaches; first 
as a person, then as a community social worker. At GD, the process of community 
engagement and healing represented a complex blend of personal and professional 
integration through participation in Aboriginal culture and helping traditions, and western 
social work's norms of civic engagement and community building, which helped me to 
encourage community members to participate in cultural activities. This work also involved 
formalizing community council meetings, which promote community awareness and 
encourage the community to develop solutions to these concerns. 
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3. 5 Learning Objectives 
The following learning objectives were developed for this practicum: 
1. To develop a framework of practice that acknowledges the importance of First Nations 
culture as a touchstone for practice; the role of the healer's story and the dialectical 
process of engaging community in talking circles as a crucial aspect of building 
communities. 
2. To develop an experiential understanding of social work within a First Nations 
perspective coordinating prevention and community development services within a multi-
service agency. 
3. To be able to conceptualize research, develop, and deliver programs and services as 
identified by the community. 
4. To provide ongoing services to community for engaging community building initiatives 
such as a community council and a community newsletter. 
5. To document discovery of self-within community (as the research area) and articulate 
how this understanding affects practice of community engagement, rapport, and change. 
6. To develop an experiential understanding of how First Nations communities practice 
community social work methodology. 
Cultural centre points 96 
Chapter 4: Research Methodology 
4.1 Practicum Journal and Newsletters 
An autoethnographic case study was conducted at Gabriel Dumont in Scarborough, 
Ontario. The case study approach seeks to provide descriptive indepth analysis using the 
logic of analytic rather than enumerative induction. The approach is used to connect the 
actions of individual people to large scale social processses to demonstrate how general 
forces shape and produce certain phenomenon. The case study of CHCBI took place for the 
period of the practicum and sought to demonstrate how Pan-Indian Spirituality expressed 
itself within the community building experience at GD in Scarborough, Ontario. Through 
viewing a development such as CHCBI through a small lens of a case study we may be able 
to make linkages to larger processes in other contexts. Obvious issues with generalizability of 
this case study are present, however, this exploratory work may in fact open doors for further 
comparative case study analysis in community-based research environments with Aboriginal 
peoples. (Neuman, 2000) 
The data gathering methods used in this case study were journaling and monthly 
newsletters which focused on the subjective experience of the author to gain deeper insight 
into the complex diverse experience of community building with NCFST. The newsletters 
were written by me and allowed me to track progress, record a community narrative of 
programs, and reflect on my experience within the community. The research experience also 
included my perceptions of community member experiences of marginalization in urban 
environments, as well as the ways Aboriginal people are transcending experiences through 
practicing Pan-Indian spiritual beliefs. The interpretation of the research was highly 
subjective focusing upon the experience of the researcher in the practicum. The reflexive 
joumaling allowed for critical analysis of my experience within NCFST. As a result, I was 
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able to observe urban Aboriginal people' s responses to the unique confluence between 
traditional and western approaches. Research also provided outsider insight into how an 
urban Aboriginal child welfare agency utilized Pan-Indian Spirituality, traditions, and healing 
approaches along with western social work community approaches to engage the community. 
(Chang, 2008) 
The autoethnographic approach honours the participants in the study by fully 
acknowledging the researcher ' s personal thoughts, feelings, stories, and observations. 
Epistemological inquiry is thus limited to the researcher' s experience and perceptions. 
However, the perception of a non-Aboriginal social worker working with Aboriginal 
communities as an outside social work student represents a unique area for exploration in 
itself, with findings pertinent to the community social work field and non-aborignal 
professionals seeking to work in such settings. I was invited to the urban Aboriginal 
community by NCFST to assist in community building using Aboriginal forms of culture in 
the context of community development. In this way I was able to gain considerable 
understanding of the social context, as well as, shed light on my 'total interaction' making 
my every emotion and thought visible to the reader. The exploratory nature of this work 
provided a crucial learning piece in this subjective approach. This contrasts markedly to 
positivist quantitative approaches which attempts to establish causal relationships from what 
we know of social environments rather than from what is unknown about other cultures. 
(Chang, 2008) 
The benefits of the autoethnographic approach were that it provided insight into 
problems often overlooked in culture such as the current political context of First Nations in 
an Urban setting, social marginalization, and the personal/community practices of Aborginal 
spirituality and helping which promoted resiliency and underscore community approaches 
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used by NCFST at CHCBI. 
When using autoethnography, generalizability, and validity are gauged according to the 
experience of the researcher and the experience of the reader. The weakness of such an 
approach is that it may be limited to the boundaries of the particular case study. Although 
limited to the experience of the researcher, the ability of autoethnography to explore complex 
issues of culture and stimilate dialogue is also its greatest strength. As well, the ability of 
autoethnography is not to capture the truth of another' s experience, but that of the 
researcher's. It seeks to find generalizability from the reader's experiences as well. Ellis 
(2004) writes, "In autoethnographic work, I look at validity in terms of what happens to 
readers as well as to research participants and researchers [ . . . ] our work seeks 
verisimilitude" (Ellis, 2004, p.124). 
The aim of this research practicum was to develop an understanding of how Aboriginal 
traditional helping knowledge assists the western community social work building process 
through active participation in council meetings, social activities, a weekly adult health group 
at the Scarborough YMCA, weekly youth night socials, and through the practice of culture. I 
participated within the NCFST as an outreach worker and co-coordinator of weekly services 
to the community and was introduced as a student. 
The use of journals also helped me to relate to the community in an authentic manner 
(Naples, 2003). The autoethnographic style used openly confronts some ethical dilemmas 
faced in fieldwork, such as friendship with the research group otherwise known as dual 
relationships. Many experiences were documented in the daily journal. The journals provided 
insight into the subject's (the community's) point of view and used aspects of Standpoint 
Analysis which validates the perspective of the researcher and the subject to avoid 
revictimizing the subject in observations. Journals also facilitated active research where the 
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researcher is acknowledged to uniquely be a part of the research itself, an aspect of 
community work mirrored in the teachings of the Medicine Wheel. This approach 
encouraged me to become an intimate part of the community and a mutual learning 
experience. (see Appendix 1) 
Postmodem postcolonial researchers have developed strategies such as Standpoint 
methodology to help deconstruct the researcher' s practice and mitigate oppressive influences 
of the researcher as an outside observer, in this case, the student as a representative of an 
agency or university system. The use of Standpoint analysis allowed me to avoid objectifying 
participants as subjects and helped me to recognize the role of everyday experience plays in 
shaping community member attitudes and social realities. Joumaling enabled me to create 
new dimensions of experience from my own unique position. This particular approach 
acknowledged how the influence of my own biases, perceptual filters, and experiences as a 
first generation biracial Canadian, whose parents were not born in Canada, could influence 
findings. This approach has been used in other contexts with much success. Dorinne Kondo 
(Naples, 2003) was able to describe how her own biographical history influenced her 
ethnographic account of research into Japanese identity in the workplace. Standpoint analysis 
made her work partial and located, screened through her own narrator's eye. The use of an 
introspective approach helped her to acknowledge her perspective and biases rendering a rich 
analysis. 
Karen Kendrick's (1998) research into battered women explored how pressures from 
government officials, funding sources, professionals in law, and other social pressures 
displaced abused women. In a similar fashion, she was able to use joumaling as a means to 
acknowledge the complex multivariate nature of social problems in communities and their 
relevance to the "real lives" of people (Naples, 2003). 
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4.2 Ethics 
Identity of the residents and all the information relating to personal stories were made 
anonymous and kept confidential by the researcher. Personal stories that emerged were 
utilized on a thematic basis in relation to the experiences of the researcher. I omitted names 
and identities of participants in the journal notes but may reflect upon these persons with 
pseudonyms. The journal notes will be maintained and kept in a secure locked file and will 
be destroyed upon completion of the practicum examination. The final report will be made 
available to the agency and community. 
4. 3 Data Analysis 
I documented personal reflections in my journal throughout the practicum experience. 
As well, I used a reflexive approach when reading journal entries and focused upon my direct 
experiences of Pan-Indian Spirituality and its integration into community practice. 
Newsletters were generated by myself and also used as recording instruments for programs, 
which integrated cultural ceremonies and traditions, such as gatherings, moon ceremonies, 
and sharing circles. (see Appendix 2) As the practicum progressed, certain themes such as the 
relevance of traditions and culture in relation to aboriginal identity and healing emerged. 
Many other themes also emerged within my experience, which acknowledge the primacy of 
Aboriginal worldview and its contribution to community building. The discussion portion of 
this report will elaborate upon these themes. 
The reflexivity practiced throughjournaling provided a strong focal point for analysis by 
which I gained awareness of the complexity of social issues in the community. Self-
reflections of the journal also provided insight into the client constructions of social problems 
and how the community worked to develop a collective response to these problems. Through 
Cultural centre points 101 
expressing commonalities as well as perceived differences in the journals, I was able to avoid 
encapsulation, resulting in a less ethnocentric view. The use of the journal provided cultural 
relativity, whereby I gained an understanding from within the cultural framework of the 
residents, with referent consciousness to my own cultural identity and experience. (Marin & 
Marin, 1991) (see Appendix 1) 
When I first began my observations, I fell prone to a binary treatment of theory-
Aboriginal vs. western social work. This bias crept out every so often (more at the beginning) 
as I searched to describe the complex and transpersonal processes such as those presented in 
ceremony. However, once I acculturated to the practicum, I felt more at ease with integrating 
both streams into practice. I then relied upon newsletters to record the activities within the 
practicum experience. (see Appendix 2) I noticed that cultural participation helped me to 
develop conscious awareness ofthe connections between theory, practice, and lived 
experience. As well, many western and traditional approaches complemented each other. The 
use of circles established norms of cultural communication: such as allowing others to speak, 
and respecting the experiences of others. The use of circles innervated all aspects of 
community practice. 
Often I perceived that western social work terminology was impregnated with political 
motives that appeared incongruous and inappropriate to use in practice. Analysis from the 
western mindset seemed to have the paradoxical effect of creating a psychological distance, 
through compartmentalizing aspects of the work, which required full involvement and 
seamless connection. Community organizing, events, and programs in the community 
contained the elements of western social work practice. However, these advancements were 
reached without the use of western social work jargon or terminology. We did not arrive at 
this place by following any prescribed method of practice. Rather, the community building 
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experience occurred through regular engagements such as community council. However, we 
did formalize every aspect of our growing involvement by minute taking at the meetings and 
making an effort to treat community members in a respectful and honouring manner. I also 
recorded most events, concepts, and experiences during the course of the practicum to 
provide a reflexive resource. Attempts were made to outline the progress of the community 
building experience and the perceptions of community members through informal 
discussions and interviews. 
The journal experience detailed my discovery process. Social work approaches appeared 
to provide some direction in the context of larger collateral organizing collaborating with 
organizations such as local law enforcement agencies, with the NCFST Youth Department, 
and Eastview elementary school. The practicum supervisor, Avalos was also quite active 
helping within the framework of sharing/healing circles. 
The joumaling process also provided a descriptive approach which honoured the 
epistemic privilege of community members. The "uniqueness" of my community experience 
represents an unsophisticated attempt to maintain the cultural integrity and account for the 
Indigenous and western approaches used in the community building experience at Gabriel 
Dumont. As facilitators, Charlene and I always honoured community members from First 
Nations groups and Caribbean cultures who resided within the GD community as vital 
sources of information. This was to counter any sense that the supervisor or student held any 
sort of dominant position in the community-or were in any way conducting hegemonic 
research. Hart (2002) refers to hegemonic research as Ontological Imperialism committed by 
the researcher as representative of the Eurocentric educative, governmental, and social 
service establishment. 
This particular practicum research project is unique in that the learning component 
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includes the journey of a non-Aboriginal helper to an Aboriginal community in an intimate 
manner to assist in mutual goals of healing and community health. I hoped that by taking a 
more personal role, I would be able to understand the vantage point of the community. The 
community's standpoint is crucial to understanding how the community perceives its social 
worker. In doing so, I was able gain an awareness of the community's trust in the agency and 
in the representatives ofNCFST. Through continued involvement and acknowledgment of 
community member perspectives, I gained more insight into their mutual desires to create a 
positive living space in their neighbourhood. 
I took every opportunity to facilitate and mentor community members in all of the 
programs run in the community. Efforts to relate to community members in a culturally 
sensitive manner, which validated and acknowledged the importance of people's journeys 
and stories of growth, were undertaken. Traditional Aboriginal approaches require 
transparency, authenticity, and trust for the helper, the journals, thereafter, contained some 
aspects of my own narrative. 
Key themes were identified through ongoing exploration. At the end of the practicum 
experience, a formal report on the key findings and thematic implications for community 
practice was presented to the community, NCFST, and the UNBC Faculty of Social Work for 
oral defense. 
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Chapter 5: Results 
Certain themes arose from the CHCBI practicum experience and resulting research. 
These are as follows: effective praxis; seamless service provision; professional integration; 
unique practice considerations for mixed Aboriginal community practice; an Aboriginal 
community social work ontology in theory; an Aboriginal social work ontology in practice 
(NCFST's CHCBI); social work as oppression; cultural identity as an essential component to 
community practice; and the realization that partnership is an involved mutual spiritual 
endeavor impossible to achieve without total involvement and philosophical exploration. 
5.1 Effective Praxis 
The most important aspect of practicing social work within the framework of other 
cultures is the profound ability of culture and worldview to provide a grounded application of 
theory. By connecting theory and practice to a cosmology, participants were able to 
understand that everything in their environment was relative to the development of other 
things in their environment. This provided meaning and a grassroots understanding for all 
people who understood the community building experience without the use of language 
which could confuse or create a power differential. Social workers can le.arn much through 
framing social work generalist practice within the cultures of First Nations people and 
locating services within a community. First, they may begin to enter into the perceptual 
frameworks of community members by engaging in traditional knowledge and ceremonial 
practices. Second, social workers may effectively partner with elders and community 
members from diverse communities in urban settings. Third, social workers may then truly 
begin to engage in the process of building community through the development of 
prevention-oriented and community enhancing services informed from the Cultural Centre 
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Points of community members. Holistic practice which acknowledges the primacy and 
worldview of the client culture permits community social workers a means to effective 
praxis-that is, a means to put theory into practice. 
5. 2 Seamless Service Provision 
Seamless service provision occurred when the agency was willing to respond to the 
immediate needs of the community and work closely within a community group. NCFST 
delegated more latitude to CHCBI workers to establish prevention services and was willing 
to locate service on-site in the community. This resulted in accessible services with less 
bureaucratic restriction. The GD community responded well to the location of services on 
site. It provided flexible, accessible, and responsive provision of services. (see Table 1) 
Because community members felt more connected to people who demonstrated concern for 
their community, they in turn, expressed a high degree oftrust, which resulted in more input 
and participation. The community at Gabriel Dumont took ownership of services as they felt 
that they had an intimate part of the change process and development of new services to their 
community. This agency approach permitted community members to express a high degree 
of voluntarism, autonomy, participation, and made efforts to value their skills. NCFST 
honoured community members based on the skills consistent with Aboriginal helping 
approaches, which also improved participation. Aboriginal social work ontology 
acknowledges the vital connections between community members and the service providers, 
between the needs of the community and the community/agency ability to meet those needs, 
and the connection between personal/professional health and community health. By 
acknowledging deep connections, Aboriginal social work ontology promises us seamless 
service delivery. 
Employees from NCFT Aboriginal Head Start Program, which ran at Eastview School as 
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well as some employees from the NCFST Early Years Program, participated in community 
events. NCFST made some foundational earlier inroads into the community through these 
programs. NCFST gave the CHCBI team great latitude to develop relationships with 
community members. In this way, the agency centralized the role of Aboriginal culture in the 
engagement, development, and implementation of programs. This approach led to successful 
involvement by the community. 
5. 3 Professional Integration 
NCFST CHCBI's approach to cultural engagement involved a high degree of personal 
and professional involvement to encourage a holistic approach to practice. Holistic 
involvement led to greater personal and professional integration. Journals provided a direct 
reflexive exercise, which allowed me to integrate my personal experiences in the community 
into a practice framework. These learning experiences were not just professional but dealt 
with my whole being: physical, mental, emotional, and spiritual. Cultural practice also 
encouraged the researcher's personal development by addressing the researcher's own 
history of colonization and how this affected my professional outlook. Involvement in 
receiving teachings from Cree and Ojibwa healers and elders were aspects of community 
practice, which were profoundly integrating. Conversely, the intellectual traditions of 
introspection and analysis from the western traditions appeared to cause me, at times, to lose 
sight of the big picture. This is also due to the practice within academia, to objectify the 
practice universe, regard the community as a subject of enquiry, and decry awareness of self. 
Analysis and introspection did provide me with necessary pedagogical separation and 
dialectical analysis, of my experiences, for the purposes of meaning of articulating what was 
happening in the Scarborough experience. 
As I began to participate in the Aboriginal culture, I began to experience a birthing 
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process. Working with Aboriginal groups also challenged me to explore my Indigenous 
heritage and the root of my colonized past. I was able to reconnect to my own Indigenous 
identity through participation in sweats, sharing circles, and other sacred ceremonies. I 
learned that my own people, the Illongo, Hiligaynon Nation held an historic antipathy for 
colonizers and had their own history of victory over and collaboration with Spanish 
imperialistic powers. I am a person of mixed descent, a tribal Indigenous culture on one side, 
and East Indian culture from Northern India on the other. Growing up, I always identified 
with many First Nation coastal communities. Many of my closest friends were from coastal 
nations in British Columbia. I had always held deep affiliations with the Northern British 
Columbian Coastal communities, as my mother was a recognized helper in the Aboriginal 
community in Prince Rupert, BC, where she taught elementary school. 
The burden of feeling marginalized as a community was something I always felt growing 
up in a mixed heritage home where my mother was Filipino and father Fijian. I gained a deep 
sense of community in the diverse landscape of urban Toronto, and East Scarborough, 
Ontario. By acknowledging the strengths of its helpers, Aboriginal social work Ontology 
empowers its helpers to integrate the personal and professional resulting in an authentic 
framework of practice, which, in the end, honours the client. 
5. 4 Community Practice in Mixed Aboriginal communities 
Pan-Indian and ceremonial practices used in the CHCBI enabled me to connect my own 
history and ethnic knowing to relate more effectively to the experiences of the diverse ethnic 
community members in GD. Prior to my work in Scarborough I always felt a little unsure of 
my own ethnic identity. I always felt a lack of ethnic integration, and a perceived lack of 
belonging due to my mixed heritage of Filipino, Fijian, Indo-Canadian, or more importantly 
Canadian. The race-based categorization of the Canadian governments and the resulting 
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isolation created as sequelae to immigration, led me to believe that I really did not belong 
anywhere, and a sense that I was alien to Canada. The use of the Medicine Wheel teachings 
and the practicing of ceremony in this environment led to the integration of this fractured 
ethnic identity. Integration empowered my work with this diverse community and permitted 
integration of others who also participated. The teachings and sharing in circles also enabled 
participants to experience historical connection, which led to a transcendent co-creative 
experience where a new community found expression. Participants understood the unique 
challenges of having affiliations to multiple communities. A new perspective began to 
emerge which framed this diversity and affirmed the strengths of these diverse communities. 
Being "mixed" took on the new personal dimensions of meaning as I began to look at others 
and myself as people with a special capacity carrying the strengths of more than one culture. 
The dissonance and marginalization I previously focused upon and had experienced as 
dissonance within my intellect, took on new meaning as community members began to 
define themselves and find balance in a complementary harmonizing manner. 
Because of my ethnic background and connection to 'Indigenous cultures', I faired well 
amongst the mixed Aboriginal and Caribbean cultures in Scarborough. Through my paternal 
East Indian heritage I found connection with the West Indian culture (a common mix of 
intermarriages among the urban Aboriginals). The tribal south pacific cultures of Hiligaynon, 
likened to the Maori cultures also assisted in my sense of belonging. Moreover, the coastal 
Native culture was a strong aspect of my upbringing in Prince Rupert, which helped me to be 
more comfortable among Aboriginals. Because of this close affinity to Aboriginal people in 
my community, I was emotionally open to new experiences with people of Aboriginal 
ancestry from other communities (obvious differences between Native groups 
notwithstanding). 
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The Medicine Wheel taught us that we all have threads of commonality that run through 
the seamless tapestry of creation. By relating in a spiritual manner, we were able to connect 
in powerful ways to our clients and share our stories of confronting and transcending life's 
difficulties. Perceived differences between the client and the helper are often constructed as 
barriers in community practice. In this context, however, the sharing of personal experiences 
did not mean a loss of professional boundaries, but rather respect for the unique ' other' s' 
path, medicine and abilities to grow. It is the ability to make this distinction, which set 
professional helpers apart from non-professional, in community practice, and garners respect 
for them by the community. Regarding clients as spiritual beings is a profoundly respectful 
way to acknowledge the client's unique purpose and capacity to contribute to overall 
community' s health, their own personal health, and also to be the key informants of change. 
Aboriginal community social work ontology provides connection and mutual endeavour in 
an environment of diversity, which is a vital aspect of community building. 
5.5 Towards an Aboriginal Social Work Ontology 
In Scarborough, many aspects of western social work practice were present. These 
aspects included most of the western approaches mentioned in the literature review, such as 
Rothmans's locality development, Saleebey' s Strengths based approach, ecological theory, as 
well elements of social organizing and social capital. The confluence of modern western 
social work approaches of community engagement and therapeutic group techniques and 
Aboriginal social work approaches of cultural gatherings, ceremony, and healing circles at 
the CHCBI at GD in East Scarborough, Ontario represent a hybridized approach to 
community building. There were visible elements of western community social work 
practice. At times, however, the researcher questioned if these theories are just a 
confabulation of cultural forms of different communities, which really are just the outline of 
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what it means to be part of a distinct cultural group. By treating the community members as 
the "experts", we enabled clients to see the rich communities of which they are a part. 
Consciousness-raising also permitted identity formation for these community members who 
had varied levels of affiliation to those communities. In this way, the Aboriginal approach 
provides a useful framework for inclusive practice with other non-Native communities. 
Aboriginal approaches have fundamentally different assumptions. The community has 
the capacity to heal and is full of individuals with the skills and medicine necessary to help. 
Healing circles access this capacity at Gabriel Dumont. The belief in the capacity of the 
community to address the needs of the individual is paramount to individual healing, and 
viewed as the path to community wholeness. Social workers knew that consciousness of the 
client groups' world view was a huge determinant in their ability to engage the client. In 
addition, professionals were conscious of how European discourse essentializes personal 
experiences and objectifies clients. Such an outlook was perceived as extremely harmful to 
community members. Social workers focused upon community members of Aboriginal 
communities as the "experts" of their problems, assisted them to access, and develop their 
support networks. 
The primary tool of intervention was helping clients develop an awareness of their 
existing helping networks within their community. Social work discourse and community 
practice served as a tool to increase awareness of structural barriers and to orient professional 
partners to identify the relevance of their own helping approaches. Aboriginal social work 
involves active outreach and networking with community partners, advocating on behalf of 
clients, working within agency services, providing professional development opportunities 
for community members through mentorship, facilitation of programs, involvement in 
community council, and sponsoring events in the community. 
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Another important aspect was the community's ability to identify its needs and provide 
input into programs. Programming based on the perceptions of community needs such as an 
adult health day and community newsletter, led to the establishment of a weekly health 
outing and a monthly agency newsletter. The newsletter was a useful tool, which provided 
important feedback to the community to inform consciousness and provide a sense of agency 
accountability and community ownership. (see Table 1) 
Voluntarism and the community engagement process were especially important as this 
helped to develop trust. The practicum student spent many hours going door to door to meet 
and invite people to functions, posting advertisements for new programs and cultural 
activities, delivering newsletters, and providing support for community members. The 
community viewed the community worker as someone worthy of trust. This rapport and 
personal commitment was crucial in the CHCBI in Scarborough. 
The voluntary aspect of the practicum was crucial in the initial engagement process. 
Many Friday evenings were volunteered, by both the student and concerned community 
members, to provide community youth with activities to engage, mentor, and provide up to 
30 youth on some evenings with supervision and outings. NCFST invested a huge amount of 
resources to its client community by providing Toronto Transit Tickets for transportation on 
outings, facilitating outings to build rapport with the children and youth, and general 
assistance for activities, which promoted community enhancement, building community 
relationships, and finally community agency bonds. In addition, NFST workers gave 
community participants food vouchers to honour their contributions to programs and events, 
which included everything from cooking to assisting with the running of Adult Health 
programs, consistent with an Aboriginal approach to honoring helpers. 
These traditional approaches are outside western-therapeutic healing and social work 
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strategies. When working with First Nations it is important to recognize that in Scarborough 
an important catalyst for change originated from cultural identification such as traditions and 
ceremonies as a means to reclaim one's Indigenous self. Interestingly enough First Nations 
spirituality invited inclusion of the 'others reality ' as a necessary healing force. The strength 
of this approach lies in its abilities to raise consciousness in a safe and respectful manner. 
Within the western meritocratic mindset, there is often one expert. This contrasts sharply 
with the Indigenous mindset of Eastern Aboriginal cultures, whose spirituality teaches them 
to view the community as composed of gifted and capable helpers who draw from each 
other's strength to help each other. Traditional approaches place responsibility upon the 
worker to be active in their own healing path. Blind spots and unhealed areas become 
apparent to everyone when working intimately with community. However, transparency 
appeared to encourage trust, mutual participation, and a shared desire to heal. Again, this 
contrasts sharply with the western mindset where the social work helper is above reproach 
and is assumed to be functioning at optimal health. This does not allow healing to be an 
ongoing process. At the outset, Aboriginal approaches assume 'community', includes 
community members, traditional helpers, and people who give of themselves, whom all have 
areas of need as well as medicine to help the community. 
Role modeling was central to CHCBI and was often used in an indirect, non-directive, 
and supportive manner. Traditional knowledge casts the teacher as a guide. The teacher 
serves as a guide, teaches from his cumulative lived experience, and from listening and 
helping others. In this way, the traditional approach encourages the use of non-professional 
and informal helping guides in the community. Usually these elders demonstrate care and 
sophisticated forms of teaching and counseling. I and my supervisor Charlene Avalos used 
such mentorship approaches to establish community programs in Scarborough by working 
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with elders and healers, and contributing their own knowledge for community kitchens, 
healing circles, health programs, organizing social events, and community barbecues, craft 
nights, and a music group for guitar instruction. Professionals and community members alike 
participated in role modeling in all facets of community activities. 
The use of a traditional Medicine Wheel approach to social work practices suggests an 
anti-oppressive framework, which promotes sharing of helping traditions. The Medicine 
Wheel teachings are a means to affirm the contributions of all community members 
throughout Canada's diverse cultural landscape by approaching the building community in a 
way that honours personal integration, community health, and connection to the Creator. It 
also suggests a way for different cultural communities to develop an inclusive framework 
and the emergence of new social work ontologies based on their own spiritual traditions and 
cultural roots. The Medicine Wheel represents a values framework for counter-hegemonic 
discourse and is a powerful community tool in addressing inequality in a way that appeals to 
most people. Some may view Pan-Indian spirituality with some resistance in favour of 
teachings more central to their culture. For these groups, the Medicine Wheel is a tool to 
understand other cultures rather than strictly one's own. After all, most communities desire 
respect and belonging. The sacred circle of the Medicine Wheel includes the helping 
traditions of the wider community and celebrates differences by focusing the idea that 
different strengths may be used to complete the whole, or arrive at a greater sense of 
community. 
The use of the Medicine Wheel also encourages its application by the larger Indigenous 
cultural community to heal their peoples and communities. Some may perceive its use as a 
form of cultural appropriation. This would be a valid criticism were it not for teachings of the 
elders and 20th century proponents of these teachings. These people forward the sharing of its 
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teachings as a vital aspect of empowerment and healing for the First Nations people of North 
America. A prophecy from Black Elk, a Lakota Elder foretold healing for the First Nations to 
begin once the teachings of the Medicine Wheel are shared with all cultures. 
The First Nations people have suffered much over the last five hundred years. In spite of 
the continued oppression of their people, from their people comes a vision of renewed hope, 
healing and restoration. Through the teachings of the Medicine Wheel, their ancestors invite 
our ancestors to participate with us in the process of healing their people. Through this 
journey, they invite us to heal our own histories and find a place of contribution to the greater 
global community. 
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Mental Health 
Holistic Community Development & 
Partnership - The Medicine Wheel 
Youth 
North 
L___-r-___J • Skills and employment 
training 
• Onsite capacity development 
• NCFST and community 
empowerment 
• Formalizing processes 
• Recording & tracking 
• Collateral agency partnership 
.----.._____.., Mentorship 
Children 
• Community Development 
• Community Capacity Building 
• Visioning among service P-roviders 
• Community council 
• Integrated services approach 
• Cultural integrationlworkshoP,s 
• Monthly Full Moon ceremony 
• Sweats two times ~>.er year. 
• Advocacy 
The broad overview goal of the Gabriel Dumont Community is holistic service delivery 
model based on the Aboriginal Medicine Wheel Model. It addresses all aspects of 
community well-being and safety involving the complete life span and includes spiritual, 
cultural, psychosocial, treatment and healing, recreation, and economic development. It is a 
multi dimensional approach, which focuses on community capacity building, in visioning, 
developing, planning and implementation of programs. It targets the community at a grass 
roots level through the implementation of a community council that serves to identify needs 
and guide program development. 
Figure 1. NCFST's Coordinated Holistic Community Building Model 
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5. 6 NCFST 's Coordinated Holistic Community Building Initiative-Elements of Practice in 
Aboriginal Social Work Ontology (see Figure I) 
NCFST Coordinated Holistic Community Building Initiative (see Figure 1) involved 
mapping community assets in cultural terms, which permitted the co-opting of those 
resources into the community building experience. Community social workers were able to 
define elements of change, community resources, and engage in forms of experience sharing 
which promoted dialogue and understanding among community members by participating in 
the cultural traditions of First Nation healers, elders, youth, community members, and 
informal networks present. 
Sharing perspectives in circles helped community members to gain a sense of 
consciousness oftheir capacity to help others recognize the strengths of their own culture, 
and acquire the confidence to express those giftings within the community. Sharing is a vital 
means by which community members began to vision together, and in turn, create the 
opportunities to assist their community with a personal contribution. This model holds 
special relevance for environments where community members are of mixed ancestry, 
because of its ability to integrate participants on a personal level, as well as gamer their 
support and participation to work on overall goals defined by the community. 
NCFST Coordinated Holistic Community Development approach provided insight into 
how to approach cultural practice from the cultural perspective of the First Nations 
community using a Pan-Spiritual framework. Because of this application, new cultural 
ontologies may emerge from frameworks that utilize spiritual teachings and ceremonies to 
engage individuals in a cultural manner, one that specifically relates current community 
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5. 7 Social Work as a Tool of Oppression 
Social workers must begin to understand how their own education experiences can lead 
to a harmful framework of practice. Social workers need to understand the historic origins of 
their discipline and the postcolonial context in which they and their academic institutions are 
situated. Aboriginal social work ontology (as practiced with an outsider) involves reflective 
joumaling to assist with the development of new consciousness. Reflexive practice involves 
consciousness-raising and decolonizing oneself in order to become aware of the plight of 
those who currently experience oppression. Aboriginal social work ontology appears to 
address oppression in a manner that places the helping profession on its head. As social 
workers, we must begin to reframe definitions of social work in ways that are understandable 
to clients. If social workers truly desire to help communities, what and how is it that they 
should go about doing this? How do I, or can I, even begin to assist in the healing of a 
community? Our discipline tends to be highly individualistic, rather than collective in its 
assessment of problems. In order to engage in a collective healing process, our own educative 
experiences should mirror these values orientation. We must heal in this way in order to 
recognize the effectiveness of such approaches. Should one seek to change these values, 
work with individuals, or entire groups of people? The answer to these questions is ... yes. 
This work really begins with us. Aboriginal social work ontology places the helping and 
learning squarely in the hands of the community and the individual, within the context of 
community (healing circle) to achieve health. The process begins with self-exploration 
understanding ourselves, and the motivations for our own helping. We can then articulate a 
voice among the many voices that participate in community dialogue, in so doing, achieve 
personal and collective health. A collage of diverse community experiences and values 
become apparent in this mutual discovery. 
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As the community began to meet on a regular basis, take hold of the opportunities to 
share experiences in rituals, ceremonies, community councils, and healing circles, a 
community transpersonal framework emerged where people became responsive to the needs 
of others in their community. Social workers must learn to honour each voice that makes up 
the community. This is easier than it sounds, because we all have reservations on sharing 
ourselves with others. However, once one realizes what is at stake for the children, it is easy 
to do so. Once efforts are taken to honour community members through listening, 
acknowledging, and advocating on their behalf, one can feel confident and able to speak with 
the self-affirming recognition that they are a part of this community. One has, in essence 
become a part of "the desire to help another". This process is essential and a necessary 
starting point for change. 
Change is just a word that acknowledges a social reality within every community. 
Change is neither good nor bad, it just is. In this context, we can only contribute from our 
experience the best we know how. This is a maxim of practice when working with 
Aboriginal people, an unspoken truth. It is necessary to work from a place of honesty and 
humility, a place of 'unknowing', rather than from the position of the self-proclaimed expert. 
In doing so, we are able to move past the use of projective identification. This is where we 
base our interactions strictly on our previous experiences rather than upon the present 
experience of clients. When we take the appropriate steps to listen, we then are able to 
contribute. Our desire to help others and the implications of projective identification also 
demonstrate the importance of self-awareness in community practice. When taking such an 
approach we are also able to let go of trying to control situations. We can then trust that there 
are also community helpers who have something to contribute. By taking this approach, we 
may effectively empower helpers in the community. 
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Social workers need to pay careful attention to language. Language conveys 
understanding or it may also convey judgment. No one likes to be judged. Rather we all 
desire to be understood. By participating in cultural activities, individuals may begin to 
define themselves, boundaries, values, and a true practice consciousness, which includes the 
community member' s experience. Developing a sense oftrust and belonging with 
community members is necessary for success. It is in this way, a community develops 
cohesiveness. Here, individuals expand and contract moving responsively and regularly to 
involve all those who want to contribute to the overall community's growth and the growth of 
its members. 
As well, if social work as a discipline seeks to empower its profes~ionals it must 
acknowledge issues of social justice for First Nations people. The values of our profession 
espouse humanitarian ideals of equality, goodwill, and civil liberty. These values must be 
expressed in a way that makes sense to the Aboriginal community. We must then begin to 
take into account the historical impact of colonization, current marginalization experiences in 
this form, the institutional racism, and resistance from government initiatives, which aim to 
foster economic dependency and alienate First Nations from the mainstream experience of 
community for Canadians. Academics and universities must make an effort to address 
systemically racialized policies, which encourage further disregard of the ethnic diversity of 
First Nations within Canada in favour of superficial pluralisms. Superficial pluralisms 
contribute to false consciousness about the true nature of problems experienced by people 
from different cultures than our own. Such false consciousness supports efforts to exploit 
natural resources, further encourage dependency on unjust systems of power, and maintain 
hegemonic dominance based on race. 
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5.8 Community Building as Reclaiming Cultural Identity 
By affirming the strengths and identity within the context of a shared cultural values 
framework of acceptance and healing, social workers at GD empowered members of diverse 
Aboriginal communities to be co-creators of community, moving towards sharing positive 
community goals and outcomes. Community was experienced as a reaffirmation of self and a 
celebration of strengths, as well as a way to contextualize and transcend experiences of 
colonization and marginalization. 
The Aboriginal outlook contrasts greatly with dominion theology of Judea-Christianity, 
which places creation in a subordinate relationship to man. Man is in a constant conflict with 
nature and the forces of good and evil battle for rights to his/her soul takes place in the 
heavenlies. If he does not act in good conscience and obey "good" government, he will 
experience fiery eternal damnation. His being is burdened with a constant struggle between 
his "lower" nature and his higher "spiritual" purposes, which are in constant flux and 
competition for control of his being. Conversely, the ceremonial practice of many eastern 
First Nation communities promotes self-harmony, connection to self, other cultures, and 
nature. Community members are able to compare their experiences. Community members 
make practical adjustments, which lead to a good life. Good living is based on the shared 
experience of the community. Aboriginal community social work practices assisted 
community members to alter their narratives and construct a life of vision articulated as a 
group, as an Aboriginal people, for the good of community. 
This does not happen all at once. My own experience began with self-understanding and 
a personal commitment to the community, as well as a "coming to know this approach to 
life" which acknowledged every person as being innately good and having the capacity for 
change. This took the form of giving many Friday evenings to host youth nights, active 
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involvement in a weekly community council, cooking Filipino cuisine at community kitchen, 
participating in craft night, hosting adult health program at the YMCA, and participating in a 
vulnerable manner in Aboriginal ceremonial practices of the Cree and Ojibwa communities. 
5.9 Towards Partnership in Praxis 
Scarborough is located 45 minutes East on the Toronto Transit Commission (TTC) 
mainlines from downtown Toronto where I lived. Every day began with the trip across the 
urban landscape in a subway car moving at breakneck speed, or on a TTC railcar and the 
drone of clickity clacks of the rail tracks. I miss the sounds of the city. During this time, I 
would spend the hour reflecting on activities, thinking about individuals with whom I 
worked, involvement in activities, how grateful I was to be a part of their healing, and how 
the work was affecting a professional transformation. First Nation people who live in the 
urban context with mixed heritage do matter. Most of the individuals are from nations who 
are engaged in a constant struggle for recognition of their cultural birthrights, which includes 
recognition of ethnic groups that have a distinct and historical connection to these lands. 
These groups are actively struggling for self-government, the right to protect and manage 
their own lands and resources, the right to be considered a whole people with a direct and 
valued voice, and the ability to have an influence in the future health and welfare of their 
children. It is against this political landscape that many began a journey of personal healing, 
meaning making, and vision sharing. It is in the urban landscape far from their familiar 
reserve communities and among mixed ethnic communities, within mixed communities, that 
many find strength and courage to define Gabriel Dumont Housing Complex as a 
community, a community where all lead meaningful lives and contribute to the community 
health and well-being of all its members. 
Emile Durkheim's teachings on anomie, theorized that urbanization and the resulting 
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isolation from living in an urban landscape resulted in an anomie, or a lost sense of what is 
normal. Anomie is a state of being where individuals are perilously without a group 
affiliation, institution, or community from which to gain an identity, normative 
understanding, or a sense of belonging. Community First Nations social work in this 
instance, is experienced as an affirmation of the commonalities of being Indigenous, being of 
mixed descent, and their shared experiences of living in the Scarborough urban setting. 
NCFST's CHCBI focused upon community enhancing and building activities rooted in 
First Nations Aboriginal culture. In Scarborough, Pan-Indian spirituality and cultural 
practices of First Nations communities along with elements of western community practice 
provided a framework, which supported personal, and community integration with 
intrapersonal dimensions for Aboriginals living in a culturally diverse environment. 
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Chapter 6: Implications for Practice 
NCFST's Coordinated Holistic Community Building Initiative is a community building 
model grounded in the teachings of the Medicine Wheel and Pan-Indian Aboriginal culture. 
It provided the practicum student and supervisor with a practical frame of reference to gain a 
sense of health for the individual and community, engage the community, map for assets, 
develop holistic programming, and provide individual and community integration. (see 
Figure 1) 
NCFST's CHCB initiative invited participation in the community through the practice of 
Lakota, Cree, Iroquois, and Ojibwa ceremonies. As well, the CHCBI structured activities 
within the community such as healing circles, craft nights, community kitchens, community 
socials, gatherings, councils, and other cultural initiatives. The traditional approach helped 
participants to look at personal strengths through the sharing experiences within circles. 
Participants were also able to share differences and commonalities or their experiences with 
"other" cultures. 
By building a common experiential framework(s), a new transpersonal reality was 
forged, a community within and sense of belonging with others, this identified a way for 
community members to fit into their community. In this community, the individual was no 
longer perceived as an outsider, but rather as an integrated self, composed of unique giftings, 
strengths, and energies to share within the context of their present community. In this way, 
personal health initiatives provided a personal epistemic foundation, which validated the 
individual within the context of their community. This ultimately led to a situation where 
community members were able to feel hope that they contribute to the overall health of the 
community in an important way. 
Describing helping processes and phenomenon as artifacts of particular cultures is 
Cultural centre points 125 
essential in determining the role they play in the community-building process. First Nations 
culture needs to be recognized as community enhancing or community building in its own 
right. Looking at the complex processes inherent to Aboriginal culture from the lens of 
western social work process allows us to see the rich narratives of strength and resiliency and 
helps us to recognize the legitimacy of other cultural helping traditions. The binary opposite 
and separate treatment of community as the subject and their environment in western social 
work community is for pedagogical purposes only. When it comes to practice there is a 
seamless application of these theories without regard for their distinct boundaries. 
Facilitators felt it was essential to capitalize upon every opportunity to view such 
processes as distinctly Aboriginal in their expression. For the purposes of this paper, these 
processes will be treated in an essentialist manner, not as a form of appropriation, but 
conversely, in a manner consistent with the teaching of sharing in the Medicine Wheel. To 
facilitate this process even further, perhaps creating a universal construct that is mirrored in a 
universal manner such as a transcultural framework of Cultural Centre Points; we may 
provide a universal symbol as a means to achieve health mirrored in all cultures. The success 
of the NCFST Coordinated Holistic Community Building Initiative was its ability to connect 
the individual to his/her to culture of affiliation and to scaffold members into the wider 
global community. In this way, one considers how professional consciousness of community 
health may influence outcomes for client community work. 
The uniqueness of the Scarborough experience is how it provided a catalyzing effect that 
led to community action and personal wellness. Efforts to ground the community initiatives 
within First Nations culture were prudent and beneficial, reaching the communities goals for 
health, but also to fulfill NCFST's mandate to provide cultural community programming. 
All First Nations communities have been attacked on numerous fronts as being incapable 
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of handling their own community problems. The framing of First Nation communities and 
problems has largely been the task of non-Native writers and academics. Although these 
writers claim to have good intentions, very few pay attention to creating emancipatory 
discourse to the First Nation communities. This has been due to a huge failure on the part of 
professionals who are unwilling to challenge the establishment's frame of reference to 
dealing with First Nations groups as a fractured heterogeneous minority excluded from all 
forms of government and discursive participation. Feminist discourse and other civil rights 
initiatives in the 60s have made discussion on the subject more palatable. However, there still 
appears to be much work on the horizon, as systemic and institutional change takes a number 
of generations to occur. 
Community practice in this context means reclaiming traditions through sharing 
traditions and creating a normative culture for urban Aboriginals in mixed communities. 
Equipping these communities is a necessary first step to deal with the effects of colonization, 
urbanization, urban migration, location in diverse communities, and outright racism. Many 
First Nations are still seeking political recognition of their treaties and rights to self-rule. To 
claim that we live in a country that places First Nations on an equal playing field with the rest 
of Canadians, in spite of consistent dismissal by the Canadian government and society, is 
absurd. These domestic nations live in the full face of ongoing discrimination and prejudice 
by forced segregation on reserves. They also experience disregard for their distinct cultures 
and assimilation of their communities in the urban context through the blatant disregard for 
their ethnic diversity apparent in legislation such as the Indian Act. This narrative suggests a 
positive reframing of neocolonialist ideology, a new way to promote the development of a 
new practice language and cultures in the form of practice ontologies, and is a direct 
challenge to the current cultural hegemony presented in western social work community 
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practice. 
6.1 Key Findings for General Community Practice 
This practicum report is exploratory and raises further areas for research that may serve 
as valuable learning pieces for social work with respect to First Nations culture and diverse 
communities embarking on the spiritual process of community building. 
The key findings of the practicum were as follows: (a) There is an emphasis upon the 
importance of honouring others and the individual's connections through ceremony 
regardless of position as client or helpers. (b) The child must be assisted by working with the 
community as part of the child's support network. (c) There is crucial need for clinical 
supervision and mentorship among professionals desiring to work in the Aboriginal 
community context. (d) It is important to highlight the "other" helping paths and traditions in 
community to harness the assistance of all people in building community. (e) Also, 
promoting a cultural or Medicine Wheel framework is something, which must be part of the 
agency culture; which is expressed through collegial support. (f) Finally, there is an 
important self-journey aspect that involves reflection when working with Aboriginal 
community in order to be effective. (g) Successful community building involves the helping 
traditions of all cultures. 
Along with some of these key findings are some fundamental practice assumptions when 
working with people of any ethnic community. These are as follows: (a) All people 
regardless of race, culture, and creed desire harmony and connection and have medicine to 
contribute to the greater community. (b) People are not independent units or subjects of 
practice, but must be dealt with as a community. (c) All community members are imbued 
with respect and treated as a person first, client second. (d) We are all spiritual beings 
purposed for connection with others. (e) Finally, and most importantly, the Medicine Wheel 
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approach is a powerful consciousness-raising tool for broad application in building 
community with diverse groups. It is through personal consciousness that practitioners gain 
better insight into the health of the community and vice versa; through community wholeness 
insight into individual health is realized. This transcendent path helps us to approach 
community with respect and hope in positive outcomes for self and communities. 
The implications of the Medicine Wheels are broad. This holistic framework of practice 
permits us to have a spiritually grounded framework from which to approach community 
building with any group. As indicated in Figure 1 the framework permits asset mapping of 
resources within the perceptual framework of all participants. The Medicine Wheel provides 
a mimetic holistic framework, which provides its users with a reference for community 
building and a measure for extant community resources present for social workers. 
The confluence of western and traditional approaches to community building (see Figure 
1) undertaken by NFCST based in the Coordinated Holistic Community Building Initiative is 
successful, because it provided participants with a transpersonal, transcultural, 
transhistorical, and transparent framework of practice by which to guide the community 
building process. It is credited with the following: (a) Assisting others in reclaiming their 
cultural identities. (b) Helping individuals to achieve mental, emotional, spiritual, and 
physical balance. (c) It provides a culturally inclusive framework by recognizing diversity 
from a strengths perspective. (d) It is a community tool by which to orient, balance, and 
harmonize community practice, and all layers of community practice including the building 
of the team. (e) It is a way to practice social work with spiritual consciousness. (f) Most 
importantly, it emphasizes personal involvement. 
CHCBI implicates mandala approaches in other cultures and the creation of broader 
transcultural frameworks to develop ontologies based on spiritual traditions of the 
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community. Such a transcultural framework uses cultural strengths as a means to build 
community by affirming the contributions of "other" cultures. 
By focusing on the strengths of the four peoples (races) within the Medicine Wheel all 
community helpers involved in the community building process can be empowered in the 
process of building community. The relevance of community took on a new and significant 
meaning, which recognized the role of the social worker as a unique contributor. 
The level of consciousness required to work with diverse communities is perhaps the 
greatest contribution of the Medicine Wheel teachings. The Medicine Wheel is a mirror for 
determining one' s own perceptions of community and self. Many Ojibwa elders use the 
maxim that: "You cannot take one down the path you have yourself not traveled". It would 
seem that one must have sense of healthy community rooted in the "cultural knowing" of 
their own traditions, or at least some close affiliation to cultural groups involved to be able to 
determine this for clients. This appears to be a necessary aspect of working within a First 
Nations framework of practice, which acknowledges the immanent function of a different 
worldview. This worldview emphasizes cultural connection to the earth as a means for 
maintaining and achieving community health. Urban First Nations Social Work Ontology 
requires a deep personal investment on the part of the social worker and community members 
must be approached with the utmost authenticity, humility, honour, and respect. 
6.2. Cultural Centre Points Community Building Ontology (see Figure 2) 
Social workers require more than just theory to be sensitive to the needs of communities 
with diverse cultural needs. Responsible community practice recognizes the importance 
worldview plays in shaping outcomes for community building initiatives and helping clients 
on a day-to-day basis. The importance of honouring client cultures is paramount especially 
when clients practice a different worldview or are politically oppressed. Such is the case for 
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First Nations people in Canada. Thus, general theory of practice is required, which 
acknowledges the unique epistemology of First Nations culture, and Indigenous cultures, 
which at the same time, makes provision for epistemologies of other cultures. The Sacred 
Hoop teachings of Black Elk within the context of community social work practice have 
broad application and are suggestive of our abilities as social workers, to engage 
communities from their "ways of knowing" promoting the creation of new social work 
ontology. New ontologies may emerge from practice within unique environments in a variety 
of community settings. This approach encourages community engagement based on close 
involvement with local communities, visioning together, building trust, mutual respect, and 
sharing of experiences. This approach may also include many elements of western social 
work practice that are community building. 
Cultural Centre Points (CCP) is a community approach, which builds on the teachings of 
the Medicine Wheel and the universal mandala. It draws upon spiritual teachings, which have 
universal application. The tools of helping from various helping communities allow the 
practitioner to maximize all the human resources available to them. The CCP model is 
totalizing in many respects, leads to integration, and provides a contextual interface for 
praxis between local culture and the general western social work community theory. The 
rationale for inclusion of western theory is discussed in Section 2.9 of this report. 
The Scarborough experience highlighted the important role of culture and spirituality as 
a means to provide holistic based programming to achieve community health. Perhaps this 
approach may be used as a template to raise awareness for the professionals in other practice 
contexts and open the door for other new practice ontologies sensitive to the needs of client 
groups. The confluence of First Nations traditional knowledge and helping approaches and 
western social practice is all about acknowledging the personal strengths of all persons 
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within a community. It is about realizing the need for other cultures to have input, insight and 
balance in all facets of living and planning for community health. Grounding helping 
traditions in their Indigenous culture acknowledges community strengths and invites 
collaboration across culture. The results suggest such collaboration leads to powerful forms 
of shared ontology where people may participate to the ends of building community in 
diverse environments. 
Cultural Centre Points emphasizes Indigenous and local knowledge while honouring the 
connection of people to the earth. This model also suggests a model of practice for use with 
Aboriginal peoples. It also suggests the application of a universal cosmology, which may 
guide community social work practice. This approach first draws upon all traditional helping 
approaches and then invites partnership from the entire helping community. This means 
using a values framework based on openness and insight to all members of the community 
and the spiritual helping traditions of other peoples. One example of this is how the CHCBI 
in Scarborough invited the Muthadi hand drummers to collaborate in a Neighbourhood Non-
violence celebration. Their presence affirmed the value of GD Caribbean community 
member's contributions to the health of the community. On a couple of occasions, they 
performed for GD with NCFST traditional youth drummers from the youth department. 
Drum groups were also used by CHCBI to build connections between youth group cliques at 
GD-one group identified with Aboriginal culture, the other Jamaican. Mutual participation 
and shared experience of drumming by these two groups helped to build connection and 
unity for participants. This phenomenon innervated every aspect of our work at Gabriel 
Dumont. 
Cultural Centre Points community approach is about locating "safe" space within the 
community. The Medicine Wheel provides a transcultural transpersonal way to achieve 
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community in an urban setting. NCFST used the Medicine Wheel to develop effective praxis 
in the Scarborough setting. People, professional and non-professional alike, from a variety of 
ethnic backgrounds, were able to participate by relating their own personal experiences For 
some this meant discovering their cultural make up, their histories, and community strengths 
in relation to the cosmology of the Medicine Wheel. 
Ceremonies provided a means to affirm deep spiritual connections, which were useful in 
assisting people in forming deep communal bonds, sharing vision between community 
members, and provision of a way to participate in a common perceptual work framework. 
For CHCBI this meant community involvement in building the community. Ceremonial 
practice put everyone on an equal playing field, affirmed natural helpers and existing 
community ties, and created new ones. 
Cultural Centre Points Community assumes that every person has spiritual connection to 
the universe and may access the spiritual helpers of their cultural community. It also assumes 
that there is a meeting place at the centre of these helping traditions whereby helpers may 
assist each other from the strengths that reside in the approaches and tools of their culture, 
traditions, and ceremonies. As such, every person has an inner community derived from 
affiliation to their ethnic communities. This ethnic history is a thread that is also a part of a 
seamless fabric, which connects them to other places and community. The model may be 
used as a reflective tool to reference a way of relating oneself to the client and the 
community. People may have affiliations by birth or may gain connection to these in a 
developmental manner through acculturation experiences. 
Cultural Centre Points implies the need for consciousness of community practice. This 
may become apparent when a person engages in cultural practices of spiritual discipline in a 
reflective manner. Such an approach requires reflection and emphasizes the importance of 
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other cultural and spiritual traditions to provide the context for one ' s own practice. Cultural 
Centre Points acknowledges the limits of individual consciousness in favour of community 
consciousness whereby the helper acknowledges that the community and the other quadrants 
or components provide the vital perspectives, or in other words, contexts for practice. 
Community becomes the means to achieve balance, harmony, and health rather than the 
individual. 
Cultural Centre Points implies that community social work practitioners may only 
elaborate on aspects of community that they are familiar with themselves in their own circle 
of practice (refer to community worker' s Sacred Hoop Figure 2). This consciousness of 
community is a vital integrative aspect ofthe model, which frames all aspects of western 
social work community theory in its conceptualization. For example, one must be conscious 
of the connections of immediate and extended family, the CBT, cultural healers, community 
council, healers etc. and their importance to personal health in order to communicate this 
consciousness to their client. The model also provides a more holistic dimension by its 
inclusion of culture, the healing community, and the environment. Most importantly, CCP 
suggests that every person has a framework of culture, which is unique and grounded in its 
own unique history, with pertinent traditions of helping. 
Cultural Centre Points can be shared memories, concepts, narratives, and ways of 
defining one's existence from their cultural standpoint to the whole of community. Cultural 
definition, especially in ethnically diverse community, is relevant in helping people to define 
themselves outside frameworks of traditional homogenous communities. In such a way, a 
symbolic reference point is for personal healing which permits community participation and 
holistic segues of relating to others' community (ies ). Participants begin to self-identify their 
discovered connections to nature and in themselves identify aspects of community within. 
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These perceptions are the result of raised consciousness through the exercise of Cultural 
Centre Points (CCP). CCP is a transpersonal and transcultural framework derived from the 
professional practice of First Nation Social Work Ontology and the Scarborough experience. 
The Lakota Sacred Hoop, Black Elk's four peoples teachings, the Hindu Sri Yantra, the 
Christian Coptic Cross, and the Buddhist Dharma wheel all contribute to its conception. 
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Figure 2. Cultural Centre Points Community Building and Transpersonal Framework 
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6. 3 Questions for Further Exploration 
1. How can universities use Cultural Centre Points Framework to begin to challenge 
mainstream learning cultures and encourage the inclusion of spiritual traditions of various 
cultures? 
2. What is the dialectical process between First Nations Culture/spirituality and mainstream 
healing approaches? Is personal integration and healing is necessary for the social worker 
practitioner in order to contribute in a healthy manner? Is healing embedded in the 
practice of all cultures or is it unique to the urban First Nations experiences? 
3. How may social workers form meaningful partnerships with First Nations spiritual 
healers and elders to achieve of community health, empower healthy resistance and 
bolster Aboriginal identity within the framework of mainstream society? 
4. What is the role of transcendant experience in community building? 
5. Are there other transcultural and transpersonal frameworks, which are utilized in similar 
fashion around the world either by other cultural or faith communities? 
6. Are there faith-based approaches to community social work and how are these practiced? 
7. Can the Scarborough practice setting be duplicated elsewhere? 
8. What is the importance of recognizing the source and the production of knowledge forms 
or the significance of providing a historical context for their development? 
9. What role does spiritual consciousness and philosophy play in the creation of new social 
work ontologies? 
10. How may involvement in one's own culture keep social work practice authentic? 
11. What facets of personal healing are necessary to practice community work? 
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Cultural Centre Points (CCP) is a philosophical foundation and values framework for the 
creation of new social work practice ontologies which incorporate the mandala/spiritual 
cultures of Indigenous peoples. By providing a framework and values for dialogue between 
worldviews, cultures, and disciplines, people may begin to heal their past, contextualize their 
futures, and move towards cooperation. CCP's application is especially relevant for diverse 
communities and empowering individuals within the context of their communities. The 
Medicine Wheel, and the teachings of Black Elk are premised upon values of inclusion 
which acknowledge the perspectives of 'others ' as necessary aspects for achieving individual 
and community health. In this way, CCP may also provide individuals with personal 
relevance and a sense of purpose in relation to their cultural communities. Some may feel 
that spirituality and culture is an outmoded and impractical means to achieve community 
health. However, we can no longer ignore the different worldviews and belief systems of 
people around the world whose frameworks include reliance upon their spiritual healers and 
cultural communities for guidance and direction. Rituals and ceremonies of these helping 
cultures hold special relevance for community members and contain meaningful and 
practical ways to bolster overall community participation and function. True respect for other 
people begins with our desire to regard others in a holistic manner, hear their stories, and 
ultimately, accord them with the ability and capacity to contribute to the healing of others. 
By working together with our faith and ethnic communities we may become more conscious 
of differing worldviews, discover our own community, and new ways to connect to others. 
We begin this discovery process by sharing our own narrative. In this way, we can lead 
people on the paths we ourselves have traveled and may begin to offer the hope and 
consciousness of community to others. This reality is captured within the practice and 
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teachings of the Medicine Wheel, a mandala. It is an approach that places value and regard 
for culture and individual experience as the central feature of community social work. 
Though unique in its own right, the Scarborough experience contains many practical 
elements of community practice which may be extrapolated for application to other 
community settings. Most importantly, this practicum powerfully demonstrates how social 
workers may begin to return the locus of control to client communities, through 
acknowledgement ofworldview, and by engaging in a mutual discovery process, which, in 
turn, provides an authentic impetus for change. 
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Appendix 1: Sample Journal Entry 
January 12, 2005 7 hours. 
As I begin my day, I pause to reflect on the conversation I held with Sherry. She states she 
knew what kind of food the children liked and was still getting to know the community and 
gain a sense of reconnecting with her own Indianness. We also discussed my idea about the 
Medicine Wheel and operationalizing it in a way which set programming according to the 
four directions throughout the week. She reiterated something mentioned by Charlene about 
the realities of different programs and scheduling and coordinating something of a unified 
form in this area. As we talked about this, I began to realize that maybe that was the "western 
tradition" or my European school, my disconnection, and my own efforts to understand 
Native traditions and ways. I wanted to run it like some sort of church or something. When I 
thought about it I reflected on the differences in values that underlie both Native and western 
cultures and the emphasis on rote learning, didactic method and a top-down emphasis on 
passing knowledge down to people. Perhaps this one area has prevented me from really 
experiencing and understanding how community works. This attitude underlies many 
patronizing, paternalistic, and custodial values. It also occurred to me that in Native Culture 
the emphasis is upon everyone's personal journey. So rather than creating and expressing the 
spiritual as a thing separate from the person, or the four directions, in a pedagogical format, 
one can approach wholeness through ceremony. Perhaps this is an aspect of community 
development and emphasizes the importance of culture. 
I wonder how many families living at Gabriel Dumont are going through the same 
"reconnecting" with their Indianness and Native culture, like Sherry. In this sense, it may 
make some sense to promote some awareness of an entire vision for the community. I 
wonder whom or if it is necessary for any one individual or leader to "take charge" and lead 
the community, or if this will occur in some unarticulated manner, where community 
strengths and leadership will self-organize. According to Native spirituality, every one is at a 
different place and emphasis within the four directions. Alternately, Sherry stated that we all 
must discover where those directions converge, in some self-discovery. We all must come to 
recognition of what this means. 
The challenge is to bring individual health to community practice and promote this in the 
context of community. It appears one must do this concurrently and that according to this 
belief it must be done concurrently. A thought crossed my mind this morning on what the 
four directions represent. The wisdom and spiritual dimensions of the wheel, is a reflection of 
our elders, and is connected and converges with the east, and details the connection of the 
wisdom of elders and childhood innocence. This is reflected in Rousseau's Pragmatism, and 
in the narrative of Emile. The north is the mental aspects of the wheel. Further reflection on 
the virtues of each direction will have to be explored. 
These could also parallel developmental progress from adolescence to youth. When these 
areas converge, we have community. Health and community appear to be bound within the 
wheel. 
When I first arrived in Toronto I met a Native woman, she worked at Council Fire, who 
attended the Toronto Urban Aboriginal Strategy Meeting to coordinate Economic 
development here in Toronto. She told me I was a healer that we all were in a sense of the 
Cultural centre points 14 7 
Iroquois teaching of Onkwehonwe. She said that we are carriers of the water and we all have 
the capacity to heal everyone; and the Oneida teaching of Huddlossa where if one's fire is 
low, he/she is paired with a community member chosen by the elders to "huddle close 
together" this is to share ones' vision of self, community, and family in order to heal. It is 
stated that by spending time and sharing the "fire" the other may be healed by the one. This 
is one aspect of how I see what is meant by the four directions coming together to heal. 
I also thought about the lenses I bring with my European Education, growing up in various 
church, Aboriginal, and immigrant Asian cultures and how these impede or assist my biases, 
perceptions, and interpretations of this experience. 
Today I prepared two advertisements at Charlene's request indicating the social kick off and 
the events announcements. 
http://wwwforces.gc. ca/hr/religions/engraph/religions23 _e. asp. A Canadian government 
website states: 
In Canada today, there are at least 56 distinct Native traditions, including that of the Inuit of 
the North, and there are many more south of the Canada-US border. Each of them 
developed spiritual belief systems that guided morality and personal relationships with the 
Creator. With time and the stimulus of trade and defense alliances between tribes and 
nations, a number of features of the various spiritual belief systems and practices achieved 
widespread commonality in North America. With the arrival of Europeans, Native North 
Americans found new ways to define their relationship with God. Today, the majority are 
Christian. According to the results of Canada 's 1991 census, only 10,840 Native Canadians 
claimed to be followers of the traditional beliefs of their people, out of 1,002,945 Canadians 
of North American Indian, Inuit or Metis ancestry. Yet, First Nation elders, the RCMP and 
others who have observed the issue closely relate that many more First Nations members are 
incorporating some traditional beliefs and practices in their religious life or turning entirely 
to their heritage to express their spiritual needs. 
Native spiritual traditions are passed down orally through generations. Although North 
American Indian traditions vary considerably across the continent, they still have much in 
common. Central to many cultures is a belief that the Great Spirit created the Earth and its 
people. Others believe that humans came from a sky-world, that the Earth is the Mother of 
all life, and that plants and animals have spirits that must be respected, honoured and cared 
for. It is a holistic concept of not only human life but also the life of the world and all things 
in it, both animate and inanimate, wherein all things are related and interconnected through 
a "circle of life." The concept is reflected and explained by the shaman 's Medicine Wheel. 
The Medicine Wheel demonstrates how all life is interconnected and embarked on in a 
circular journey. The four cardinal directions, each of which has a guiding spirit and unique 
attributes, symbolize the stages of the life journey. The East, direction of the daily birth of the 
sun, represents a child's birth and first few years of life. The South relates to childhood and 
intellectual growth. The West is symbolic of adulthood and introspection. And the North 
represents the elder phase of life and the spiritual aspects of it. The centre of the wheel is 
symbolic of Mother Earth, the Creator, and their role in the beginning and continuation of 
life. 
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According to this description Native Spirituality, one's self discovery, and community are all 
interrelated and strongly linked. This understanding is important then. According to Native 
traditions individual health may only be achieved through participation in rituals and 
ceremonies which encourage the integration of self, and with the recognition of "self-in-
community and community-in-self'. The self is dependent on community but is also a 
representation of the community. This almost implies that a community is as healthy as its 
constituents. 
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Appendix 2: Sample Newsletter 
Happy Harvest Festival and Halloween from 
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Our Communitv Newslener 
Native Child and Family Services of Toronto (416) 969-8511 ext. 4062 
NCFST Brings New service Site to East scarborough 
Native Child and Family Services of Toronto is proud to announce our new satellite 
office located at the comer of Kingston and Galloway Rd . The historic Farm House 
has been secured to provide a broad range of services as an extension of the 
community building initiatives NCFST has undertaken in the East Scarborough area 
NCFST is grateful to the members of the community council at Gabriel Dumont who 
were so instrumental in provid ing the necessary expression of desire and vision for 
the health of its community children and family, which included the vision for a 
larger service site. The community at Gabriel Dumont is invited to participate in the 
development of new services to meet its needs. 
NCFST is scheduled to take possession of th is site on November 1, 2005 and we 
are currently seeking volunteers to assist us in the development of this site . More 
details to follow. For more info on how you can help with the set up of our new 
faci lity please contact Charlene Avalos and Rey Singh at 416 969 8510 ext 2045 & 
2064. 
Long and McQuade donates 12 Guitars to NCSFT to 
assist with communitv Building Initiatives in East 
scarborough 
Native Child and Family Services would like to extend a warm thanks to Long and 
McQuade of Toronto, President Jack Long, and the Board of this fantastic music 
company for donating 12 new guitars for use in the community building initiatives in 
East Scarborough. 
"L & M were so responsive to our request to assist the community, stated Rey 
Singh NCFST Community Outreach Worker. These donated guitars are in response 
to a direct need expressed by the youth to participate in a weekly guitar group at 
our complex. They will go a long way in empowering our youth to get involved in 
programs that promote personal growth and skills that enhance proactive 
community involvement." 
The weekly guitar group will number about 18 youth per one-hour session and have 
the capacity to assist up to 24 youth in the community on an ongoing basis. 
Currently, NCFST bears the cost for program space and lessons. The Guitar 
program runs at Maplewood high school by our resident gigging professional guitar 
teacher Kevin Fujita. Again, a heartfelt thanks Long and McQuade! 
Summer Emplovment Initiative at Gabriel Dumont Housing Complex a Huge Success! 
The summer recreation program at Gabriel Dumont Housing Complex enjoyed high attendance and provided 
recreational activities to 35 children on a daily basis for the last 5 weeks in the summer season. This program finished 
at the end of August. 
··-·. ··-·-··· .. . : . .. .. , .. ·•· ··~·- ; , .... Cont'd .. . 1 
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cont'd ...... summer Emplovment Initiative at Gabriel Dumont Housing complex 
a Huge success! 
This program was created in direct response to a need for adult supervision as expressed by parents and the anti-
violence stakeholders group formed at the beginning of the summer, which comprised of the locals school, 42 
division, Gabriel Dumont and NCFST. At about the same time, NCFST was able to secure 18 full time summer job, 
through Jobs Ontario. The bulk of these jobs, which were utilized to staff the summer recreation programs, and to 
send four of our youth to Centennial College for an Audio and Visual course. The last five weeks in the summer 
appeared to be the perfect time to see how responsive a holistically based recreation program would be to the 
needs of the Gabriel Dumont community. 
So far, the program has been a huge success with high attendance rates. Youth were hired from within the 
community and developed many positive skills in childcare through working with NCFST staff to address childcare 
and recreation needs within their own community. These skills will go a long way for youths participating in the 
project. For many of the youth it was their first full-time job. Marketable skills included assisting in the coordination of 
recreation programming, youth counselling in a summer recreation setting , and a vast array of soft skills. 
Six more Full time Jobs-Thank vou to our communitv panners at Goodwill! 
NCFST is proud to congratulate some of our residents for participating in the local job fair at Town Center court 
and the recent hiring drive at Goodwill. We our grateful to these community partners and to residents who made 
such a strong and successful effort in this initiative. They have resulted in four full time youth positions at 
Goodwill Wharehouse Outlet in Scarborough and two full time adult positions. Great job people! 
LeadershiP in Training is complete tor the summer! 
The summer employment leadership program has ended successfully. The program graduated 4 youth from our 
community. The LIT program was a 6 week youth leadership development initiative NCFST ran in partnership 
with East Scarborough Boys and Girts Club. The youth produced a music CD that touched on many important 
themes affecting youth living in the Scarborough area. These issues were hopelessness, gang violence, and 
cross-cultural understanding. The music CD is a combination of native drum singing , rap , rhythm and blues, and 
is available for a small donation, which will go to support youth initiatives in the East Scarborough area. 
our Graduates from Video and Audio Technicians summer course at 
centennial College 
Four youth have graduated from Centennial College Audio Visual technican Summer Employment Initiative. We 
are proud to announce our congratulations to Lance Mantini, Mike Fujita , Brandon Ingram, and Samantha Isaac 
for completing the program! We are expecting great things from our youth! 
---------------------------------------------------Cut and pin up quote of the month--------------------------------------------
Think impossible and dreams get discarded, 
projects get abandoned, and hope for well ness is 
torpedoed. But let someone yell the words "It's 
possible", and resources we hadn't been aware 
of come rushing in to assist us in our quest. 
--Greg Anderson 
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Quotes of the Month 
Dreams do not vanish, so long as 
people do not abandon them. 
--Phantom F. Harlock 
To fulfill a dream, to be allowed to 
sweat over lonely labor, to be 
given a chance to create, are the 
meat and potatoes of life. The 
money is the gravy 
--Bette Davis 
Stop the mindless wishing that 
things would be different. Rather 
than wasting time and emotional 
and spiritual energy in explaining 
why we don't have what we want, 
we can start to pursue other ways 
to get it. 
--Greg Anderson US basketball 
plaver 
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CommuniiV Council Meetings 
Community Counci l has reconvened this month. We invite you to attend this 
informative and fun group of individuals who have a keen interest in improving their 
community. 
New programs : 
Recreation Program to begin-every day of the week! See page 6. 
Guitar Lessons with a professional teacher. Tuesdays 6:00-8:00 pm. This group is 
limited to 24 participants ages II and up. Space is limited so contact Rey Singh at 
416 969 8511 ext 4062 or 416 281 9572 immediately to register. 
Young Women's Growth Group with Lisa Glover and Bernadine Baskin. This 
program will focus on issues important to Young Women, ages I 3 and up . 
Drug and Alcohol Counselling is available with Lisa Glover upon request. (See 
attached Calendar for times) 
(The following views are not those necessarily held by NCFST nor do they represent any form of therapeutic approaches recommended in 
whole or in part by NCFST, but represent contributions made by this newsletters' contributors) 
Former First Lady Eleanor Roosevelt once said, "Anger is just one letter short of danger." Her words ring true when news 
reports tell of a child in critical condition because of physical abuse or someone shot because of road rage. Such aggression 
is founded on anger. 
Everyone experiences anger. It is a powerful emotion. Yet if vented properly, anger can help ind ividuals overcome obstacles 
and achieve goals. On the other hand, people who cannot control their anger create dangerous situations such as abuse and 
other violent behaviors and crime. 
People who have anger problems generall y have a history of family violence, including beatings, fights and other abuses . 
They also may have experienced disorganization in fami ly structure and exposure to inadequate role models as well as 
alcohol and drug problems. Most importantly, people with anger management problems have never been taught to respond to 
this emotion with anything other than aggression. 
How do you know if you have an anger problem? Anger is a liustrated feeling due to loss of control in 
certain situations . There is nothing wrong with being frustrated, but when the emotion is prolonged, anger begins to manifest 
itself through: 
Frequent resentment 
Strong feelings of hostility 
Frequent temper tantrums 
Inability to forgive and accept situations that cannot be changed 
Constant thoughts that life is not fair 
A strong desire to "punish" a person who has hurt or angered you 
Blaming others for your actions or problems 
However, anger may be a symptom of other problems such as depression, paranoia, psychotic reactions, hormonal 






High blood pressure 
Disabilities of the nervous system 





Disabilities of the nervous system 
Aggravation of existing physical symptoms 
Emotional disturbances 
Suicide 
High blood pressure 
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How can you manage anger?There are certain steps you can take to keep anger under control, according to Jeffrey J. 
Kellams, M.D., an Indianapolis psychiatrist and member of the Indiana State Medical Association's Family Violence 
Committee. 
"First, realize that you are angry and identifY the cause of the anger," he said. "Taking a 'time out' can help you calm down and 
think. This may mean leaving the situation and going someplace alone. Also, because of biological makeup, some people are 
more likely to become angry. Recognizing this is a step toward working harder at avoiding and processing anger." 
Other ways to diffuse anger include: 
Relaxation techniques such as deep breathing 
Re-examining your thinking. Try to think more rationally and avoid cursing and colorful terms that only fuel one's 
anger 
Avoiding jumping to conclusions and acting on them. Develop good communication skills by listening to underlying 
messages from the other person. 
Humor to change your thoughts and attitude 
Assertive rather than aggressive behavior. Stand up for your rights and express your feelings in a non-threatening way. 
This will help you realize that you have done all you can do in spite of what the consequences might be. 
How do you deal with an angry person? It's not easy to be on the receiving end of someone's anger. But there things you can 
do to help keep the angry person from becoming more emotional. 
1. Watch your body language. Nod your head occasionally to let the other person know you are listening while keeping a 
neutral face . Make sure your jaw is not clenched. Maintain an open, pleasant and relaxed appearance. 
2. Keep your voice level neutral. By remaining calm, you are in control. 
3. Employ strategic communication skills . Restate what the angry person is saying. Make empathizing statements such 
as, "What I hear you saying is .. " Or, "I understand your feelings ." You can also interrupt the situation, if for a moment, 
by saying the other person's name. 
4. Ask how you can help the person. Never use the following statements as they may aggravate the problem: 
"If you will just calm down" 
"If you will just let me talk" 
"You're being unreasonable" 
"Exactly what is your problem?" 
Where can you get help? If you think you have a problem with anger, talk to a medical doctor- a psychiatrist- that 
specializes in the prevention, diagnosis and treatment of mental, addictive and emotional disorders . He or she can help you 
deal with anger. 
Call Mel at NCFST Intake at 416 969 8510 for a referral. 
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Current Services at Gabriel Dumont 
Guitar Lessons at Maplewood Jr. Secondary 
Tuesday Nights 
Time: 6:00 pm-8:00 pm 
Location: Maplewood; Rm. 55 
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Anyone interested in learning how to play guitar. NCFST will be sponsoring a professional guitar teacher to come in 
for one hour of formal instruction at Gabriel Dumont. There are two groups, one for beginners, which runs from 6-7 
pm, and an advanced , which runs 7-8 pm. lnterested residents are asked to call Rey Singh at 416 969 8510 ext. 2064 
to register. This program is also looking for old or used guitars donations for use in the program then returned upon 
completion. This group is limited to 12 people per one-hour session , so sign up soon! We just received 12 Guitars 
from Long and McQuade, some which will be available for sign up. 
Fridays 
(CAP-C) and Family Resource (Drop-In) 
Time: 10:00Am-1:00Pm Drop-In, 11:00Am-1:00Pm- Mino-Meechum 
Time: 12:00PM- 3:00PM Parenting Circle (CAP-C) 
Programming: includes Mino-Meechum (eating together) 
Staff: Shana Bell 
(CAP-C) provides parents/caregivers with the knowledge and understanding needed to strengthen parenting skills. It 
is a support/learning group for parents of all ages with young child ren. Find friendship and support with other parents, 
or share your own experiences of being a parent. Special guests and Traditional Elders are also available through this 
group. This includes nutrition. Activities are done in a group setting and one on one support is available to parents 
before and after group. This program is for Aboriginal parents and their children 0-6yrs. 
Family Resource Program- Drop-in is available to families living in the Scarborough area. Parenting resources are 
available. The Drop- In provides a clean and safe environment for aduiUchild interaction. One on one support is 
available regarding parenting and child development. 
Peer Nutrition ProQram-proQram time is everv Friday 11 :OOam to 1:OOPm . this is for parents or careqivers with 
--------------------------------------------cut and pin up quote------------------------------------------------------
All people dream, but not equally. Those 
who dream by night in the dusty recesses of 
their mind, wake in the morning to find that it 
was vanity. But the dreamers of the day are 
dangerous people, for they dream their 
dreams with open eyes, and make them 
come true. 
--T.E. Lawrence (AKA Lawrence of Arabia) 
5 
Cultural centre points 154 
New Programs and Services offered 
Mondays to Fridays 
Afterschool Program & Homework Club 
A supervised afterschool recreation program will run after school from 4:00- 6:00pm M-F out of rm. 214 
with a homework club on the Wednesday afternoon. These programs are for school-aged children 
residing at Gabriel Dumont and require registration 
Tuesdays 
Open Discussion and Culture 
Night 
Crafts night and alternate discussion 
Groups with elders. 
Exploring empowerment, healing, 
self-esteem, healing 
and treatment 
Nonviolence is about speaking the whole complicated 
truth, the truth of our rage, the truth of our longing, the 
truth of our tears and our laughter, the truth of our 
smallest fears and our grandest dreams 
--Pam McAllister 
Thursday Girls Growth Group. Ages 13 and up. Meet with Lisa Glover at rm .214A from 4:00-
5:30 pm. 
Friday Youth night ages 12 and up. Ages 12 and up with Rey, outreach. sports. music and 
more. Time: 6:00-8:00 pm. 
Wild Sage Bread 
1 package dry yeast 
1 cup cottage cheese 
1 egg 
1 tablespoon melted shortening 
1 tablespoon sugar 
2 teaspoons crushed dried sage 
1/2 teaspoon salt 
1/4 teaspoon baking soda 
2 1/2 cups flour 
Combine sugar, sage, salt, baking soda and flour. Dissolve yeast in 1/4 cup warm water. Beat egg 
and cottage cheese together until smooth. Add melted shortening and yeast. 
Add flour mixture slowly to egg mixture, beating well after each addition until a stiff dough is 
formed. 
Cover dough with cloth and put in warm place until double in bulk (about 1 hour) . Punch dough 
down, knead for one minute and place in well-greased pan. Cover and let rise for 40 minutes. 
Bake in a 350-degree oven for 50 minutes. Brush top with melted shortening and sprinkle with 
crushed, roasted pine nuts or coarse salt. 
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Carne Adobado (Spiced Pork) 
2 cups red chile puree or 12 tablespoons chile powder 
3 pounds fresh, lean pork 
2 teaspoons salt 
1 tablespoon oregano 
2 cloves garlic, mashed 
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Cut pork into strips. Mix other ingredients, add to pork strips, and let stand in cool place 
for 24 hours. Cut meat into cubes and brown in small amounts of oil. Add chile sauce and 
simmer one hour or more. 
To serve, add more fresh chile sauce and cook until tender. 
Rice Pudding 
3 tablespoons white rice, uncooked 
1 1/2 tablespoons sugar 
1 quart milk 
1/2 teaspoon salt 
3/4 teaspoon cinnamon 
2 eggs 
1/2 cup raisins or soaked dried apricots 
Rinse rice. Add all other ingredients except eggs. Separate eggs and beat whites until 
very stiff. Beat yolks and fold yolks into rice mixture. Fold in egg whites. Spoon into 
casserole. Bake in slow oven (250-300 degrees) for 2 hours, stirring several times. 
7 
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Artist's hand column-artistic expressions from next 
door 
A Story To Live By 
by Ann Wells in the Los Angeles Times 
My brother-in-law opened the bottom drawer of my sister's bureau and lifted out a tissue-wrapped 
package. 'This," he said, "is not a slip. This is lingerie." He discarded the tissue and handed me the slip. 
It was exquisite; silk, handmade and trimmed with a cobweb of lace. The price tag with an astronomical 
figure on it was still attached. "Jan bought this the first time we went to New York, at least 8 or 9 years 
ago. She never wore it. She was saving it for a special occasion. Well , I guess this is the occasion." He 
took the slip from me and put it on the bed with the other clothes we were taking to the mortician. His 
hands lingered on the soft material for a moment, then he slammed the drawer shut and turned to me. 
"Don't ever save anything for a special occasion. Every day you're alive is a special occasion." 
I remembered those words through the funeral and the days that followed when I helped him and my 
niece attend to all the sad chores that follow an unexpected death. I thought about them on the plane 
returning to California from the Midwestern town where my sister's family lives. I thought about all the 
things that she hadn't seen or heard or done. I thought about the things that she had done without 
realizing that they were special I'm still thinking about his words, and they've changed my life. 
I'm reading more and dusting less. I'm sitting on the deck and admiring the view without fussing about 
the weeds in the garden. 
I'm spending more time with my family and friends and less time in committee meetings. Whenever 
possible , life should be a pattern of experience to savor, not endure. I'm trying to recognize these 
moments now and cherish them. 
I'm not "saving" anything; we use our good china and crystal for every special event-such as losing a 
pound, getting the sink unstopped, the first camellia blossom. 
I wear my good blazer to the market if I feel like it. My theory is if I look prosperous, I can shell out $28.49 
for one small bag of groceries without wincing. 
I'm not saving my good -perfume for special parties; clerks in hardware stores and tellers in banks have 
noses that function as well as my party-going friends' . 
"Someday" and "one of these days" are losing their grip on my vocabulary. If it's worth seeing or hearing 
or doing, I want to see and hear and do it now. I'm not sure what my sister would have done had she 
known that she wouldn't be here for the tomorrow we all take for granted. 
It's those little things left undone that would make me angry if I knew that my hours were limited. Angry 
because I put off seeing good friends whom I was going to get in touch with-someday. Angry because I 
hadn't written certain letters that I intended to write-one of these days. Angry and sorry that I didn't tell my 
husband and daughter often enough how much I truly love them. 
I'm trying very hard not to put off, hold back, or save anything that would add laughter and luster to our 
lives. And every morning when I open my eyes, I tell myself that it is special. Every day, every minute, 
every breath truly is ... a gift from God. 
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Unforgiveness 
Nothing is as painful, 
As unforgiveness to the soul; 
A heart that's torn asunder, 
With forgiveness becomes whole. 
A single kind word spoken 
Means more than countless words; 
The three words, "I forgive you," 
Are all that need be heard. 
To a soul that has been wounded, 
Like a healing, cooling balm; 
Forgiveness soothes and comforts, 
Till at last the soul is calm. 
For the soul that seeks forgiveness, 
When forgiveness can't be found; 
It struggles vainly everyday, 
To hear that simple sound. 
The power in those three kind words, 
Can heal a heart that's broken; 
But that heart cannot begin to heal, 
As long as words remain unspoken. 
Compassion in it's purest sense, 
Reside in those three words; 
The three words, "I forgive you," 
Are all that need be heard. 
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The Most De:tUtifuJ Flower 
The park bench was deserted as I sat down to read 
Beneath the long, straggly branches of an old wiDow tree. 
Disillusioned by life with good reason to frown, 
For the wor ld was intent on dragging me down. 
And ifthat weren't enough to nlin my day, 
A young boy out of breath approac hed me, aJI tired from play 
He stood right before me with his head tilted down 
And said with great excitement, "Look what I fou nd !" 
In his hand was a flower, and what a pitiful sigh4 
With its petals aU worn - not enough rain, or too little light. 
Wanting him to take his dead flower and go off to play, 
I faked a smaU smile and then shifted away. 
But instead of retreating he sat next to my side 
And placed the nower to his nose 
And declared with ovcrncted surprise, 
It sure smells pretty and it's beautiful, too. 
That's why I picked it; here, it' s for )'Ou." 
The weed before me was d)ing or dead. 
Not vibrant of colors: orange, yellow or red. 
But I knew I h1ust take it, or he might never Jean. 
So I reached for the flower, and replied, ".Just what I need." 
but instead of him placing the flower in my hand, 
He held it mid-air without reason or phm. 
It was then that I noticed for the very first time 
That weed-toting boy could not see: he was blind. 
I heard my voice quiver; tears shone in the sun 
As I thanked hbn for picking the very best one. 
You're welcome," he smiled, and then ran off to play, 
Unaware of the impact he'd had on my day. 
I sat there and wondered how he managed to see 
A self-pit}ing woman beneath an old t\illow tree. 
How did he know of my self-induJged plight•! 
Perhaps from his heart, he'd been blessed with true sight . 
Through the eyes of a blind child, at last I could see 
The problem was not with the world; the problem was me. 
And for all of those times 1 myself had been blind, 
I vowed to see the beauty in life, And appreciate every second that's 
mine. 
And then I held that wilted flower up to my nose 
And breathed in the fragrance of a beoutifuJ rose 
And smile-d as I watched that young boy, Another weed in his hand, 
About to change the Ufc of an m~suspecting old man. 9 
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Community Announcements for this week: 
There will be a Flu Clinic occuring at Rm 214A next Tuesday November 6/05 from 
2:00-5:00 pm. There will be a visiting nurse and this service is free ... so come and 
receive a flu shot. 
Guitar lessons are running. Please contact Rey immediately to register at 416 969 8511 ext. 4062 or 416 281 
9572. Space is limited. Guitars are also available. Limited to 12 beginners, and 12 intermediate. 
Adult Health Group three days a week at the Scarbrough YMCA. 6:00-8:00 pm. All welcome to 
attend. Please contact Marilyn Brown at 416 915 5329. 
Youth Ages 13 and Up will be going on an outing to the Scarborough YMCA from 6-8:30 on Friday 
Evenings. 
Full Moon Ceremony to occur on Tuesday, November ISu' at Gabriel Dumont. Details to be 
announced. 
There will be Harvesl Feslival on Oclober 3151 Halloween nighl al Gabriel Dumonr. which includes a BBQ, 
retreshmenls and tun aclivilies. All are welcome to anend this tun evening ottun, games, candy, and prizes! 
Feslivities will begin at 3:30 pm. 
Native Child and FamiiV Services or Toronto 
295 College 
PHONE:(416) 969-8511 ext. 4062 
FAX: (416)928-0706 
We're on the Web! 
See us at: 
www.nativechild.org 10 
